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INTRODUCTION. 


The Vedanta Sntras of B4dar4yana are contained in four Adhyfiyas 
or books. Among the six schools of philosophy, the VedSnta is the most 
popular and the best studied. The Sutras of Bfidarayana are about 560 
in number, and so concise and abstruse, that without a commentary they 
are hardly to be understood. It is difficult to find the connection between 
the successive Sutras, merely from the Sutras themselves. Being a work 
of exegetics one would expect them to give reference to the passages 
which are being explained; but there is hardly a single Sfitra which gives 
unmistakeable reference to any passage of the Upanisad. The result is 
that the various commentators have tried their ingenuity in finding out 
the passage or in imagining the text which is the subject of discussion in 
any particular,: Sfitra. That they have not been consistent even on this 
broad point, will be clear to any one who will study the various commen- 
taries, the translations of which are before the public. In my opinion, the 
the sage Bhdar^yana intentionally constructed the Sfitras in such a way 
that they may be of universal application, and may not be confined to the 
exposition of any particular religion or text. They contain universal 
principles of religion and philosophy, true for all times and ages, and not 
confined to the sacred literature of the Hindus alone. An interpretation 
of the Sutras in this light is a desideratum. 

Baladeva, the author of tha Govinda Bh^sya, was a follower of Sri 
Ohaitanya, the last of the Avataras. He wrote this commentary under the 
command of Lord Kyisna at Vrind4vana and called it Govinda Bh^sya, 
because the Lord, as Sri Govinda, told him in a dream to compose it. It 
is a theistic Bhasya and in his tik4 on it, said to be written by himself, 
Baladeva thus gives the guru-paramp^rH (or the apostolic succession) of 
the great teachers from the Lord Krista down to Ohaitanya. ■ ; . 




IS'-- 
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imEODDOTION. 


sft^cRT *3 I 

^ Piwifta* » 

The succession of the Gurus is as follows : — 

Sri Krisna, Brahm4, Nl,rada, BS,dar^.yana, Sri Madhva, Sri Padma- 
nibha, Npihari, MS-dhava, Aksobbya, Jayatirtha, Sri Jiianasindbu, Daya- 
nidbi, Vidyanidhi, RSjendra, Jayadbarma, Purusottama, Brabinanya, 
Vy4satirtha, Laksmipati, M&dhavendra. He had three disciples Sri Iswara, 
Adwaita, NityAnanda, these are all teachers of the world (Jagat-gurus), we 
pay our reverence to these all ; and lastly, to the Lord Sri Chaitanya Deva, 
who was the disciple of Sri fifvara, and who saved the world by the gift of 
the love of Sri Krisna. 

' As regards the history of this commentary the same glossator writes 
thus : — 

?f I 



ffT ^<gqiR [ qi ^ Tvii! ¥rT«i ii 



feo'pS'i^q^isr II 

wrsq M5n5[T%<a‘ i 

^ wrnw wmi^r ii 

qPr sreTRf flRIfq^ra^5nq[ll 

Baladeva, the wise, composed this commentary under the command 
, of Sri Govinda and hence it is called the Govinda BhSsya. Having studi- 
. ,ed all the Vedantas from his Guni and all the Upanisads so loved by the 
J: Lord of Laksmi, one should study it after having read the Sahkbya 
texts and the S^stras allied to them. Having bathed and performed the 
4; morning duties, the teacher and the pupil should study this BhSsya, recit- 
^ i ing SSnti at the beginning and at the end. As through laziness men are 
not, inclined to study volumipous books, therefore I have composed 
^is, concise. gloss on the •, Govinda Bhisya called Shksma ^Tiki. That 
;: :/iJoTd Gdyinda under. wli6fe‘': & the Vidyi,bhdl§ana (Baladeva) 

i'cOmiJdeed. this con^entm^,'hS.ay.'^lIe help. mo in this my undertaking' also. ■ 
f j ' skyers' ;■) of ' ¥edtote-'hj^;i th# tf<A%hi;^pers of the Iotus»feet ,of Sii 

fei^H^ihave their coaQ'baBSi<m'Aft''iiie'i'.’ 


IS 


riSiitSii, 



mTBODUGTidN. 
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In modern times, no boot is considered autboritative unless it be- 
longs to some particular Samprad^ya or school or Church. Among the 
Vaisnavas, four such schools are recognised as authoritative, namely, 
those of Ramanuja, Madhva, Visnu-Swfimi and NimMrka, as will appear 
from the following extract from the same gloss : 

?raT^rT^-— 

^ mu i 

wssirgi^ i 

All mantras not belonging to any SampradSya or school are consi- 
dered as fruitless. Hence in this Kali age there will arise four founders 
of schools, namely, 6ri, Brahma, Rudra, and Sanaka, the four great 
Vaisnavas, puHfi®^® world. All these four will incarnate in Kali 

under the'influence of the Supreme Lord of Utkala. Sri inspired Rama- 
nuja, the four-faced Brahma inspired Madhvacharya. Rudra inspired 
Visnu-Swami, and the four Kumaras taught through Nirhbarka. 

Baladeva based his commentary mainly on the teachings of these 
four schools of Vaisnava authors. Sri Ohaitanya never wrote any com- 
mentary on the Vedkta Sfltras, nor did his immediate disciples. Accord- 
ing to them, the Bhagavata Purana is the best commentary on the 
Vedanta Shtras. Baladeva, who had written many works oii Vaisnavism, 
and was perhaps the most learned among the followers of Sri Ohaitanya, 
has written this theistic commentary and his explanations are in many 
places really an improvement upon those of his predecessoi-s. 

The text of the Baladeva Bhisya, with the gloss called the Suksma 
Tika, was first published by Pandit Sy^ma Ml Goswaml, a descendant 
of Lord Kity4nanda. The edition being, however, in Bengali character, is 
not available to the whole of India and it is intended to bring out a revised 
text in the Sacred Books of the Hindus series in Devanagarl character. '■ 

This translation of the Govinda Bh^sya is more in the nature of a 
paraphrase than a literal translation, I have not hesitated in expanding 
the author’s arguments, and supplementing his short references by fuller,, 

■; quotation's from the sacred texts. 

S.C.B. 
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THE BLESSED KRISNA IS EVER VICTORIOUS. 

Wo bow with reverence to the Blessed Govinda, the Faultless, the Inconceivable, 
the Cause of all, the True, the Self-luminous and the Infinity, the Brahman praised by 
Siva and others, who is worshiped in manifold forms hy his devotees. 

Yydsa, the son of Satyavati, is verily Hari and is ever victorious, all-pervading and 
loved by His devotees. Ho by the rays of his Vedanta Shtras, has dispelled the darkness of 
ignorance and revealed the Truth of things. 

During tlie Dvupara age, when the Vedas were forgotten, Visnu, the 
Supreme Person, being invited by Brahma and other limited intelligences, 
incarnated Himself in the form of Krisna Dvaipdyana. He restored the 
Vedas and divided them into four parts, and composed the Brahma S4tras 
in four books, to explain the Vedas. It is so written in tlie Skandapurana. 

Some persons of little intelligence, hut wise in their own conceit, 
misunderstanding the sense of the Vedas, began to propound such mis- 
taken theories as, that the Vedas teach that the performance of the ritua- 
listic worship and saci’ifices was the highest end of man ; that Visnu was 
no Supreme entity but subordinate to Karma : that the heaven, (fee., and 
the fruits of Karmas were eternal : that the (Jiva or) Soul and matter (or 
Prakriti) were independent in their activities and not subordinate to Kvara ; 
that Bra^iman itself was the Jiva (or liuman soul), and its manifestation as 
Jiva was only a reflection or illusion or illusive appearance or limitation ; 
that the wheel of birth and death is of the Jiva who was not separate from 
Brahman itself in pure intelligence— the Jiva being nothing but portion 
of Brahman called Buddhi, and that release is attained hy the meditation 
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All these theories have been put forward as purvapaksa ana so 
in the Vedanta Satras, and it is established therein that the Suprenie 
is independent, is the Creator of all, has lordship over the whole 
on, is Omniscient, is the Highest Goal of man, and is pure conscious 
The Sutras speak about the live tattvas or eternal principles, 
vara or God, (2, Jiva or Soul, (3) Prakriti or Matter, (4) Hala or 
, and (5) Karma or Action. Of these the consciousness ol Wvara is 
te, that of the Jiva is partial. However both are eternal and have 
ledge, &c., and are connoted by the word ‘ L’ Consciousness cannot 
parated from SelE-Oonsciousness, as luminosity cannot but reveal its 
P r,n ftonflict ill the uronositioii that God is pure cons- 


uls are many and are in diHerent conditions. They are 
I consists in turning its face away from li^vara. When 
face towards God, then its bondage falls ; and it realises 
butes of God. The bondage is of two kinds ; that which 
itial nature of God, and that which hides His attributes : 
fls off. when the soul turns its face towards God, 
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The four substeiices, ti^vara, etc., are eternal, as says the Sveta^va- 
tara Up. VI. 13. 

^ ^kwisjl i 

5am%*TTf«r»T5P5r in^ ^ ii 

“ He is the Eternal among the eternals, the Thinker among thinkers, who, though 
one, fulfils the desires of many. He who has known that cause wliieh is apprehended by 
Sankhya (Philosophy) and Yoga (religious discipline), he is freed from all fetters.’^ 

iVote.— To the same effect is the following text of the Blialva veyas Yerily the 
Spirit, Matter, the Souls, and the Time are eternal. The non-eternals are Prana, Sraddh^, 
the elements and their compounds. Those which are products are non-eternal. Those 
which are never produced are eternal.” 

So also in tlie Cliiilika Upanisad (verse 5) : — 

^ g srPraft 'gt ii 

“Prakrit! is like a cow but voiceless, the creatrix of all beings, 
black, white and red are her colours, and she is the cow of desire, belong- 
ing to the Lord.” 

Being (Sat) alone was in the beginning, as we find Chhandogya 
Upanisad (VI, 2 — 1). 

etc. ‘ Being was in the beginning, 0.,dear, etc.’ 
Though one of the eternals, the Lord is the ruler of the other three 
namely the Jivas, &c., as they are controlled by Him, as says the Svet. 
Up. VI. 16. 

^ gstSir i 

He makes all, He knows all, the Seif-caused, the Knowor, the Maker of time, (ie., the 
Destroyer of time), who assumes ail finalities and knows everything, the master of nature 
and of man, the lord of the throe qualities (gunas), the cause of the bondage, the existence 
and the liberation of the world.” 

(5) Karma is noii-intelligent and its synonyms are .\drista, fate, etc. 

It is heginningless, but not everlasting, because it is subject to destruction. 

The Inst four, i.e., Jiva, Prakriti, time and fate all possess energy, 
because of the energy of Brahman. The power that works within them 
is the power of the Lord. Therefore, Brahman alone is the one that has 
power. Hence the texts showing that Brahman alone exists’ also become 
harmonious ; as there is no other force hut that of Bralunan alone. All 
these will he fidly explained as we proceed. 

The Vedanta Sutras, or Cliaturlaksani are so called, because they 
possess four characteristic marks or lak§anas or Adhyaf^as or books. As 
it is described in ^rl Bhagavata (Book I., Oh. Vll., Vefses 4 to 6), which 
in fact is a coinmentary on the Sutras : — 

“ Vy&sa, in his meditation, while his heart was pure, mind concentrated, spirit Jolt , 
ot devotion, saw at first the Supreme Lord as all-pervading; and he next saw the MSyA 
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as siiT)ordiaate to tho Lord. He saw too the great round of Samsilra and how deluded by 
this Mdya, Jivas consider themselves as consisting of three Gunas, and not as portions 
of the Lord and how they fall into great calamity. He further saw means of destroying 
this calamity which was entire, selfless devotion to the Supreme God. Hence Tydsa 
composed this BhAgavata Pnr&pa in order to teach ignorant mankind that devotion.” 
“ The Substance, the Karma, the Time, the SvabhAva and the Jiva have their potencies to 
produce effect because of His grace — they have no power of their own, if He withdraws 
His energy from them.” 

That Bliagavata is a commentary on Brahma Sutras is expressedly 
stated in Garuda, Piir4na, where it says : — 

“ The Sri Bhagavata is an explanation of Brahma Sfltras. It is also the commentary of 
Mahabhflrata. This contains as well the commentaries of Giiyatri and the Vedas. The 
place of Sri Bhagavata amongst the Purapas is similar to that of the Sama Veda amongst 
the other Vedas.” 

In the First Book, the author shows that all the Vedic texts uni- 
formly refer to Brahman and find their samanvaya (reconciliationlin Him. 
In the Second Book, it has been proved that there is no conflict between 
Vedanta and otber f^astras. In the Third Book the means of attaining 
Brahman are described. In the Fourth Book is described the result of 
attaining Brahman. 

As regards the Adhikari. A person, who is of tranquil mind and 
. has the attributes of f^ama, (quietude) Dama, (self-control), etc., is full of 
faith, is constantly engaged in good thoughts and associates with the 
knowers of Truth, whose heart is purified by the due discharge bf all 
duties, religious and secular, without any idea of reward, is the AdhikUri 
or one competent to underatand and study the ^astra. Secondly, the 
Sambandha is the description of Braliraau by this ^astra. Thirdly, the 
Visaya or subject matter of this f^astra is the Supreme Puru§a, Being, 
Intelligence and Bliss, whose power is infinite and inconceivable, and who 
possesses innumerable attributes, and who is all pure, lie is the subject 
treated of in , this ^astra. Fourthly, the necessity (prayojana) of this 
^astra is to/sbtain realisation of the Supreme God, by the removal of all 
false nO^ns that prevent that realisation. 

sXhis f><^stra consists of several Adhikaranas or topics or propositions. 
Every proposition consists of five parts : — (1) Thesis or Visaya, (2) Doubt 
or Sarpsaya, (3) Anti-Tliesis or Purva Paksja, (4) Synthesis or right conclu- 
sion or SiddhUnta, and (5) lastly Safigati or agreement of the proposition 
with the odier parts of the S^Astra. Sahgati or consistency shows that there 
is no conflict in what proceeds and what follows. It is of three sorts : — 

(I) ConsisteBcywitlitke scripttire called fcastra Sangati, (H) consistency -wltli tije 
■wMe took or Adliydya Sangati, (III) consistency with tlie whole chapter or Fida, called 
Thus in the whole took of the Yed^nta Shtras Brahman Is ite main themei 


; 
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it is the subject matter of discussion. Therefore, an interpretation of any passage, in order 
to fulfil the conditon of iastra Saiigati, must not go away from the subject matter of Brah- 
man. Secondarily, with tlio Adhyfiya or portion of the book of the Vedfinta Sutra, each 
Adhyfiya has a particular topic of its own and a passage must be interpreted consistently 
with the topic of that Adhyaya. Similar is the case with Pfida Sahgati. Besides these 
three sorts of Sahgatis, there is a certain relation between Adhikaranas themselves. One 
Adhikarana leads to another through some particular association of ideas. In a Pada there 
are many" Adhikaranas and they are not put together at haphazard. The Sahgati which 
binds one Adhikarana with another is of six sorts 

(1) Iksepa Sahgati or objection, (2) Dristhnta or illustration, (8) Prati DfisUnta or 
counter-illustration, (4) Prasahga Sahgati or incidental illustration, (6) XJtpatti Sahgati or 
introduction, (6) Apavada Sahgati or exception. All these various kinds will be shown 
in their proper place in explaining these Sutras- An Adliikaraira or topic is also called 
Nyhya. 

Adhikarana I. — The enquiry into Brahman. 

The first Adhikarana or topic is that of Brahma dijn^sa or enquiry 
into Brahman. Tlie Adhikarana may be shown in its five parts, thus 

(1) Vmya or Thesis. Brahman or God ought to be enquired 
into. The following texts show that Brahman ought to be enquired into. 

As Chhtodogya Upanisacl (chapter VII, 2o : 1.) says : 

II 

“ The Infinite (Brahman) is bliss. There is no bliss in anything definite. Infinity 
only is bliss. The infinity, however, wo must desire to understand.” 

Again it is written in the Br. Up., II. 4 : 5. 

Strait HfcTsirt 

“ Verily, the Self is to bo soon, to bo heard, to bo perceived, to be marked, O Maitreyi, 
when wo sec, hear, perceive, and know the Self, then all this is known.” 

The word JSlididhyilsitavya in the above, which has been translated 
as “ to bo marked ” means really “ to bo enquired into.” Tliese two texts 
therefore, show that Brahman is to be enquired into. 

(2) Sa-imaya or doubt :--But tliere are other texts which show that •. 
Brahman is not to be enquirecl into. A person wlio has studied the Vedas 
and knows the Dharma Sastra, should he enquire into Brahman ? or 
should he not? The texts tliat give rise to doubt are the following 

“ Wo have drunk Soma and become immortal ; wo have attained the light, the Gods , 

discovered Big Veda VlII, 48. 3. . . 

Again 1 1 ‘ reward of -1 

those who perform the four-mouths ceremonies is unending, eternal.’ 
These texts show that by drinking ' Soma or performing Ch&turiateft'^;:^ 
ceremony} immortality and unending rewards -are obtained. ■ 
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(3) {Antithesis ) : — Therefore, the Purvapaksa or Antithesis is : 
‘ Brahman need not be enquired into, Dharma is every thing.’ 

(4) (Siddhdnta ) : — To this, the autlior Budarayana replies by the 
first Sutra of his Aphorisms, saying ; — 

StrXRA 1. 1. 1. 


Word meaning — Atha, now. Atah, therefore. 
Braluna-Jijrnisa=enquiry into Brahman. 

Now therefore enquiry should be made into Brah- 
mg,n. — 1. 

BALADEVA’S COMMENTARY. 

The word ‘ atha ’ means immediate sequence : ‘ atah ’ means there- 
fore, The sense of the sutra is that enquiry into Brahman should be 
made now. 

The immediate sequence is the acquisition of the following qualifi- 
cations. A person, who has properly studied the Vedas, who has under- 
stood their meaning in a general way, who has performed his duties in the 
proper, stage of life or S.!^rama, who is truthful, &c., wliose miti'l has been 
purified by such actions, who has the good fortune of coming into contact 
with a knower of truth, should then commence to enquire into Brahman. 
Why should he do so ? Because he realises that all kamyakarmas or 
religious duties performed for getting certain desires, produce fruits which 
are transitory and limited ; while the Supreme Brahman, realised tlirough 
knowledge, is the cause of eternal happiness, unending mental joy, and 
eternal true knowledge. Thus convinced, he renounces all kfunyakarmas, 
and enters into the enquiry and study of the Vedanta Sutras called 
Chaturlaksani. 

(Ohjeclion) :--An objector may say, “ by the mere study of the Vedas, 
one can understand Brahman ; for the study of the Vedas means not 
merely pairot-like utterances of the Vedic mantras, but understanding 
their sense also. Therefoi'e, there is no necessity for the study of the 
Vedanta Sutras, as the study of the Vedas will refine the heart and incline 
the mikd towards the knowledge of Brahman.” 

Answer : — To this we reply, true, he will have the general under- 
standing of the senses of the Vedas ; but when doubts will arise in his 
mind, his intellect will be clouded and. his faith will be shaken. . There- 
fore, the study of the Vedanta Sfitras is necessary, so that by proper argu- 
ments aud reasoning, he may strengthen his position and bo firm in Ms 
understanding. • ' 
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The sense is this. The duties of one’s Ailrama properly performed 
go to refine the heart, &c. Thus they become indirectly means of attain- 
ing knowledge ; as the following text shows : — 

srrirm cni^rrssTi^ilw i 

* The seekers of Brahman try to know Him by the study of the Vedas, by sacrifice, 
by gifts^ by penances, by fastings.’ (Br. Up., IV. 4 ; 22). 

Tlie following texts show that truth, prayer and austerity are also 
essential, qualifications : — 

51^ ^wi^5rtRit ^ncJTT f^c?n3; i 

*This Self is to be obtained by Truth, by Penance, by perpetual celibacy and complete 
knowledge ’ f Mu nd Up., III. 1 ; 5). ^ 

3 JTtsr i 

* But undoubtedly a Brahmanar eaehes the highest goal by reciting 'prmjers only ; 

whether he performs other (rites) or neglects them, he who befriends all creatures is 
declared to be the true Brahma na.’ (Manu. II, 87), * 

The association with those who know Brahman (the trath) also pro- 
duces Brahma-knowledge. As we see that .Narada and others, by their 
association with Sanat Kum^ra and others, fix’st came to enquire into 
Brahman and ultimately understood it. As says the Git^ ; (IV. 34).* 

* Learn thou this by discipleship, by investigation, and by service. The wise, the 

seers of the essence of things, will instruct thee in wisdom.’ i 

The fruits of KfimyakaiTOas are ti-ansitory and non-eteiiial as we find 
from the following text : — 

f^Trur- 

?sra% II 

* And as here on earth, whatever has been acquired by exertion perishes, so perishes 

whatever is acquired for the next world by sacrifices and other good actions performed 
on earth. Those who depart from hence without having discovered the Self and those 
true desires, for them there is no freedom in all the worlds. But those who depart, from 
hence, after having discovered the Self and those true desires, for them there is freedom 
in all the worlds.’ (Chh. Up., Fill. 1 : 6). , 
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what is'Dot eternal (made). Let him in order to irnderstand this, take fuel in his hand, and 
approach a Guru who is learned and dwells entirely in Brahman.’ (Muuil. Up., I. 2 : 12). 

The Brahman gives, moreover, undecaying and infinite happiness, 
as says the Taittiriya Upanisad ; sift I 

‘ Truth, the knowledge, the infinity is Brahman.’ (Tai. Up., II. 1 : 1 ). 

I “ he understood that Brahman was bliss.” 
The Lord possesses Eternal Knowledge and otlier such attributes 
as we learn from the following texts of the f^vetadvatara Upanisad : — 

“ar II II 

has neither body nor senco organs; no one is found equal or superior to Him. 
His various powers are sung in the Yedas. His deeds of wisdom and deeds of strength, 
natural to Him.’' (Yl-8). 

spi^n^CTui II 

« ipliey know him t o he the source of the power of all the senses, hut Himself devoid 
of all senses ; the Lord and Guide of all, the Great, Refuge, and Friend of all.” (IIT. 17.) 

: ^ II 

“ Those who have known the God who is to be obtained by truth, whose name is the 
Incorporial, who is the cause of creation and destruction, the Good, the maker of the 
, parts (that form the body), have abandoned the body.” (V. 14). 

^ He is tlie giver of eternal joy, as we find from tlie following text of 
the GopMa UiDanisad 

(another reading is 

i Gopfila. Purvatflpani verse 5.) 

“ The wise who worship the Lord seated on the throne (of the heart) have the joy 
eternal and not the others.” (ThMy tivo UpaniiadSi chianddsrama Bereis p. 20r>.) 

The worthlessness of acts performed through a motive of obtaining 
rewards (K4mya Karmas) will be described in the third book. 

' ... Thus to sum up. One who has mastered the Vedas, along with their 
six auxiliary sciences and the Upanin^ads, and has obtained a general 
knowledge of their meaning, who through associating with the knowei-s 
.of truth has acquired the faculty of discriminating between the permanent 
and the transitory, and is disgusted with the impermanent things of the 
i;;, world ® and wiskes to know the permanent more in detail, enters into the 
, " study of the Vedanta Sdtras called the Ohatur Lak^ni, (in oi-der to under- 
; stand in detail and more comprehensively that which he had understood 
y,' .in a g6nes3#|%ay before), ". 

U. 'yJ.It ia not possible here to bay, that the ^uiry into Brahman sliould 
;1^ unde^keh after one. has acquired the knoMedge of the Karma K&flda 
^ stady of') the.'’ Pdm ' lCimto.^).^vand that one, who has mastered 
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Karma KAnda naturally enters into the enquiry of Bralunau. I'oi' it is 
seen, that those who do not associate with the good, and ai-e deprived of 
the beneflt of tlieir company, are not found to enquire into Brahman ; 
while on the contraiy those who do not know Karma Kftnda, but who are 
purified by truthfulness, prayer, &c., and have the merit of associating 
with the good, naturally enter into such enquiry. Nor is it right to say 
that, the sequence alluded to by the word Atha, refers to the acquisition 
of the four qualifications, (namely, the riglit discrimination, riglit dis- 
passion, right conduct and right earnestness to know Brahman). For 
these four qualifications are impossible to get prior to the association with 
the holy ; and it is well-known that these - come after such association 
with the holy, and after getting (knowledge) and temdiiug from them : for 
then these ciualificatious (Viveka, Vairagya, Sat Sampatti and Mumuksuttva) 
arise in man. 

. Those who have acquired such knowledge, by associalffi''^ Svith good 
people, and who arc devoted to their teacher, are divided into th.e^^B'®® 
classess called Sanistha, &c. The Saniatha or devoted is he who performs 
all ^acts with zeal and faith (Nisthix). The higher devotee or the 
Parinifthita is he who performs all works, merely for the sake of the good 
of humanity (and as an example to others!. The third class .is the dis- 
passionate sage, ever immersed in meditation ; uninfluenced bj'’ any thing. 
All these reach the Supreme Brahman, through Divine wisdom, according 
to their nature ; all this will be made clear furtlier on. 

But says an objector : — “ the word ‘atha ’ is a term denoting auspi- 
eiousness, for says a Smriti The words Orn and Atha came out of the 
throat of Brahm4 in the beginning, hence both these are auspicious words.” 
“ All good men employ these words in the beginning of every Scripture, in 
order to destroy all obstacles.” To this we reply, “it is not so.” There 
can be no apprehension of danger to the Lord (and the Vedanta Sutras 
being the production of the Lord in His incarnation as Vyasa, are not open 
to any adverse obstacles). That Vyasa is the Lord, incarnate, we learn 
from the following text : — “ Know that Krisna Dvaip&yana Vyilsa is the 
Lord Nar^yana Himself.” Still he has employed the word ‘ atha,’ as the 
first word of the Sutras, because it is an auspicious term inherently, as 
the sound of a conch shell is naturally auspicious. Therefore, if it denotes 
auspiciousness here, there is no harm. The author has followed in it the 
usage of ordinary people. Therefore, a person whose he^fl is purified, 
by the performance of Niijkama Karinas, and by Sat Sahga or association 
with holy men, and by being taught by them, should enter into an enquiry 
into Brahman. 
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Adhikarana II. — Brahman defined. 

Objection: — An objector says : — “ the word ‘ bhumn. ’ is applied in 
the Chh. Up. (VIII. 23 : 1.) to Jiva or Soul.” 

%r I 

wnSi" ?i5r 5TTwri[5n?cri^ ^ 

^iTT5«i ci^sq- I 5iw?iww«r ?i^q 

cTfJlc^ai ^ Wq[: qjPElTSJLStf^f^cT ?Fcr ^ ii i H 

*^Tiie Infinity (bliumau) is bliss. There is no bliss in anything finite. Infinity only is 
bliss. This Iiiflaity, however, we must desire to understand. Sir, I desire to understand 
it.” ** Where one sees nothing else, hears nothing else, that is the Infinite. "Where one 
sees something else, hears something else, that is the finite. The Infinite is immortal, the 
finite is mortal,” 

Because the context of that chapter shows that the Jiva is the topic 
of discussion there. As this ^ Bhuiua ’ is to be enquired into and as tlie 
first Sutra refers to this text of the Chhandogya Upanisad, therefore 
Brahman of the first Sutra must refer to the individual soul and not to 
Brahman. 

Note :-T-The full text of the Bhfima passage is given below in order to understandtho 
full argument of the Purvapaksiii who says that the word bluinui refers to the jiva and not 
to the Supreme Spirit, 

‘ ^ siT^r ^nffcii # 1 ?^ 

^mfl^srun? arra*T xthoj srra ^cfrF?r mmm sir^nt 5 
jn?TT srral iTcTT sir^: smn ^T=giT4{ srra> stiirurt )i ^ ?ifir gr 

H^qrar^r I ?qfti%r rnmnit I ii ^ 11 q^iRqTScqjrfcrstmra: 

i q wniiT#% ?t h 

q li ^ ii siT’Bt 

1 | ^ q# cr5% 

^^i^feSiTcr qqr^rtq^^RT 11 a li 

' ' Spirit ^Prana) is bettor than hope. As the spokes of a wheel hold to the nave, so 

does all this (.begiuniag with name and ending in hope) hold to Spirit. That Spirit moves 
by the Spirit, it gives Spirit to the Spirit. Father means Spirit, mother Spirit, brother 
Spirit, sister Spirit, tutor Spirit, BrShmana Spirit.’ 

' : -.,‘Forif one says any thing unbecoming bo a father, mother, brother, sister, tutor or 
Brahmana then people say, Shame on thee! Thou hast offended father, mother, brother, 

■ sister,’- t’W^r or a.)BrShmana. ,,, ■ > ' 

departed from them, one shoves them together yrfbh a 
pSer,>n^iSuras them to pieces, no one' would s^. ‘ Thou offendesfc thy father, mother, 
hjpothepj'sisterjtntprbr aBrdhmapa. _ - 
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‘ Spirit then is all this. He who sees this, perceives this and understands this, be- 
comes an Ativadin. If people say to such a man Thou art an AtivMin, he may say, I am 
an Ativadin ; he need not deny it.’ 

Similarly tlie text, “ Atmavare Drastavya,’’ ‘ Self must be seen.' 
The word Atma refers to tlie individual soul, and not to God. The context 
there also shows that the individual soul is referred to. Because we find 
it stated there, ^ Not for the sake of wife, is the wife dear but for the 
sake of the Self the wif.^ is dear.’ 

iVote. -The full text is given below : — 

^ qrq: ¥r?r 3 rTfiT 5 T^. ra%r 

^ sTT 3Tt?TT 

51 ^ gsrmrr 55 ^: fsr?ir ^ 

aRTWR fsw ^ fsr?i ?T grr 

er?n: Fsr?iT sFr^ffcr ^ ut: 

air^n: srtw?! airfsr?! 5ffg[?TTcTrH^g ^wt?T sgr sr ^ 8 Rr- 

tn?? ^51' ¥R 5 qt?iT*T?g ^mT«r ^ sKwr^r 

filin' *tgrs?iRJisf^g sFTffm st^Ttfsrm ^m«fsi?TT 

r*R^ 9BTHm ^^5 flUIT ^ feqiftn fl^’=9TT- 

?j|!T?E 3 f^jn?T r^TSTTf^ 3(Tgrl% 5T sTT ^ '33^?! 3ETJiRr 5 etI* fir?r «Tsr?rr- 

^IcHT gT^SrS^?} 5^tcI3?it Wm^ ffff^^^Tf^TcrSTt 
St35n?frf5r r?T i f^f^cru » % H 

‘And he said: ‘Verily, a husband is not dear, that you may love the husband; but 
that you may love the Self, therefore a husband is dear.’ 

‘Verily, a wife is not dear, that you may love the wife ; bub that you may love the 
Self, therefore a wife is dear.’ 

‘Verily, sons are pot dear, that you may love the sons; but that you may love the 
Self, therefore sons are dear.’ 

‘ Verily, wealth is not dear, that you may love wealth ; but that you may love the Self, 
therefore, wealth is dear.’ 

‘ Verily, the Brdhmana class is not dear, that you may love the Brahmana class ; but 
that you may love the Self, therefore the Brrihmana class is dear.’ 

‘ Verily, the Ksatriya class is not dear, that you may love the Ksatriya class ; but 
that you may love the Self, therefore the Ksatriya class is dear.’ 

‘Verily, the worlds are not dear, that you m-ay love the world, but that you may love 
the Self, therefore the worlds are dear.’ 

‘Verily, the Devas are not dear, you that may love them ; bub that you may love the 
Self, therefore the Bevas are dear.’ 

‘ Verily, creatures are not dear, that you may love the creatures ; but that you may 
love the Self, therefore creatures are dear.’ 

* Verily, every thing is not dear, that you may love every thing ; but that you may 
love the Self, therefore every thing is dear.’ 

‘ Veriiy, the Self is to ib^ seen, to be heard, te be perceived, to be marked, O Mai- 

i |)eroelve, and know the Self, iheu all, this is toown/ ' _ , 
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Moreover the word Brahman has several meanings, according to lexi- 
cographers. It means any thing big, the BrShmanical caste, the lotus- 
seated Brahma and the Vedas. Therefore, when the first sfitra says that 
Brahman should be enquired into, the doubt arises does it mean something 
big that should be enquired into? or the Br^hmanical caste should be 
enqiured into, or the lotus-seated Brahma must be enquired into or the 

Vedas? . i . 

{Answer ) To remove this doubt the next sfitra has been formulat- 
ed by Badai-ayana. It is based on the following verse of tlie Taittiriya 
Upanisad : — 

1 ^ STTO i 1 55^ ^ 

giTq5% I srRrifsT I i 

“ Bhrign went to Ms father Varuna, saying : ‘ Sir, teach me Brahman.’ He told him 

this, viz.. Food, Breath, the eye, ear, mind, speech.” 

« Then he said again to him : ‘ That from whence these beings are born, that by which, 
when born, they live, that into Which they enter at their death, try to know that: 

that is Brahman.” 

{Doubt ) : — Now the doubt arises. Is the Brahman that is to be en- 
quired into Jiva (individual soul) or l^vara (God) ? 

(PurrupaTtsha) :--The Brahman is Jiva (individual soul) because we 
find in that very Taittiriya XJpanishad the following 

qiciwt 1 

« If a man knows understanding (vijnana) as Brahman and if ho does not swerve from 
it he loaves all evils behind in the body, and all his wishes.” {Taitt. Up. II. 6.). 

’ Here the word Brahman is applied to vijuiaia, which is a name of 
the Jiva ; and that very text also shows that this vijnana is to be meditated 
upon. ' And moreover a Jiva may acquire the power of creation, by the 
supreme force of some invisible cause. 

{Siddhdnta ) To tliis doubt and purvapaksa the next sQtra gives 
answer by describing the peculiar attributes of Brahman who is the 
topic of discussion of the Ved^/iita iSutras. 

,sOtrA t. i. 2. 
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2 . — He, from wliom proceeds tlie creation, preservation, 
and reconstruction of the universe, is Brahman — 2. 

COMMENTARY. 

The woi-d ‘ janni^di ’ of the shtra is a Bahu-brihi compound of the 
kind, called ‘ Tat guna sam Aujil^na.’ It liteially means creation, main- 
tenance, &c. The word “ &c.” includes preservation and destruction. 
The word ‘ asya’ means of this : namely, these fourteen planes or ‘ lokas,’ 
peopled hy the various jivas beginning with the highest Brahm4 and 
ending with the humblest grasS, whei*e the souls enjoy or suffer the 
rewards or punishment of their actions : this mj^sterious universe whose 
deeper depths, no human intellect can fathom ; this wonderful world 
of strange construction. The word ‘jm tab ’ means “from whom:” 
namely, from that Supreme God, whose power is inconceiveable, who 
Himself is the agent of creation as well as the material cause, from whom 
proceeds this universe. He is Brahman. He is the subject to be enc[uired 
into, by the Vedanta Shtras. 

The words ‘ bhuina ’ and ‘ ^tm4 ’ principally apply to the Supreme 
Lord, because both etymologically mean ‘all-pervading.’ This will beiully 
explained in Bhdm&dhikarana (I. 3 : 7.) and iri V&kya Anvaya Adhikarana. 
(1. 4 : 19.). Therefore the word Biuhman applies only to God, as it denotes 
the possession of unlimited and unsurpassed attributes, and is valid only 
with regard to God, (who is the Lord of creation and destruction). 

In the Vedas the word Brahman means, “ in whom all the attributes 
reach to the infinity.” Brahman primarily means Supreme God ; second- 
arily, the word applies to those beings other than God, because they 
also manifest some of the god-like qualities. Thus as the word king 
may be applied in its secondary sense to the servants of the crown. So 
God alone, who is the ocean of compassion and love towards his devo- 
tees, should be the object of enquiry, in order to get release, by all beings 
who are scorched by the three-fold sorrows of existence and are panting 
to obtain peace. Therefore, the object of enquiry is the Supreme Being 
only called Para Brahman. Nor can we say that these attributes 
are superimposed on Brahman, and that consequently the Jlva may be 
called Brahman in the sutra. Therefore, even according to the literal 
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As we know from tke : ‘ Vijn%a Prajnt1.m Kurvita ’ 

Him, let Mm practice meditation ’ (Br. Up. IV 4 : 2.), 
refers to indirect knowledge.' Praj 
The first is merely the gateway, w. 
direct means of acquiring knowledge 
further on. Knowledge of one’s own 
obtaining a knowledge of Brahman, 
the understanding (Jiva) as Brahman, 
high road to the knowledge of the Supreme Self 
understanding (Jiva) as Brahman ’ does not mean that Jiva 
because it is clearly established in this ilAstra 
from Brahman. Thus see shtras L 1 ; 16, I. 1 : 17, I. o : 5, I. 3: 21, 
I. 3 : 41. These five sutras explain that Brahman is separate from Jiva. 
Even in the state of release, the Jiva is never one with Brahman, but 
remains separate from him, as will be explained later on. 

An Important maxim of Interpretation. 

In interpreting a text there are certain maxims to be observed. 
One of those is laid down in the following verse 

“ The beginning (npakrama), the conclusion (upasainhiira), the repetition (abhyfi.aa), 
peculiarity (apArvata), the object (phalam), the explanation of purpose (arthavada) and 
suitableness (upapatti ) are the six indeations, by means of which the purport of a doubtful 

text may be arrived at.” ^ tt • 4 ^ 

Applying all these six marks of interpretation to Upannsad texts, 
we find that they all lead to the conclusion that Jiva is different from 
■Rrflhraan. As we find in the ^vetMvatara Upanisad (IV. 0 : 7.) : 


nam IS direct or iniuitive xiiowieuge. 
hile Prajiiam or meditation is the 
!. It will be explained more fully 
individual self is a great help in 
Hence the flruti teaches : ‘ Know 
.’ He who knows himself is on the 
The text ‘ know the 
is Brahman, 
that the Jiva is separate 
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or peculiarity consists in this that the difference between man and God 
could not have been known but through the i!lS,stras, and this passage 
teaches such difference ; a fact which could not have been known but 
tlirough revelation. The object (Phal am) is “his gi'ief passes away.” 
Arthav4da is “ He who knows his glory,” while suitableness is “one 
remains without eating.” 

Thus applying all these six marks to the above passage of the 
tsvetaslvatara Upanisad, we come to the conclusion that the iiruti in all 
its parts, teaches difference between Jiva and Brahman. The same 
maxim may be applied to other texts also. 

{Objection ): — An objector says that the object of every fidstra is 
to teach something which is not known ; and the knowledge of which 
leads to some great result. Therefore, the ni^stra teaches the unity of 
Jlva and Brahman. For wdiat was the necessity of teaching that the 
Jiva and Brahman are two separate Beings, when every one knows it by 
his ordinary consciousness and such a knowledge is of no great use. 
Therefore, Adwaita or the ideal Monism is the real doctrine taught in 
this il^stra, and not Theism or Dwaita. Therefore, the verses that des- 
cribe the difference between the Jiva and Brahman are merely the re- 
assertion of a well-known popular fact, and not a teaching of something 
rare and unknowm. 

(Answer ): — To this objection we say, that there is no force in this 
argument, for there are other verses also in the Dpanisads which show 
the same duality or difference between Jiva and. Brahman. Thus in 
f^vetilslvatara Upanisad (1. 6.) ; 

“ "When lie sees liiaiself as diflerent from the Lord of the world, then he is blest by 
Him, then he gets immortality/' ^ 

Moreover the whole world knows general ically that man is Miffereift ' 
from God, yet it does not know that man and God are differentiated 
from each other by having contrary attributes. (One is almighty, the 
other is.of limited capacity ; one being all-pervading, the other is atomic ; 
one being controller, the other is controlled). (Nor does this world know 
by mere common sense, unillumined by revelation, that the Jiva and 
Brahman, though possessing these diametrically opposite attributes, yet 
have a^icertain co-relation to each other). Therefore, arises the necessity 
of teaching Dwaita, while adwaita is something inconceivable, even 
according to its expounders ; and so is not a true doctrine. It is . ^ non- ■ - 
Mtitt like the horn of hare. The adwaita is a' state of ^ ; 
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the holdei’s of this theory maintain that the soul in release is in absolute 
isolation. And since the adwaitins do not acknowledge the existence 
of conciousness in the state of moksa, that state is as good as non-exist- 
ent. 

Those few texts of the Upanishads which apparently teach an adwaita 
doctrine, have been construed by the author, Bndarayana, himself in a 
dwaita sense. He explains the plirase tlnit ‘ everything is Brahman ’ 
in the sense that everything is under the control of Braliman and per- 
vaded by Him. This would be explained fully later on. The same 
view is taught by the author in the sutra I. 1 : 30. 


Adhikarana III. — Scripture is the source of God-hnotoledge. 

{Vi§aya ): — Now the author wants to teach that the Supi'eme Lord, 
who is the preserver, destroyer and creator of this universe, is not to be 
thought out by the intellect alone, but beijig inconceivable is understood 
- by the VedS,nta revelation ; -and not by any ai'gumentation, but by intid- 
tion'h' We find the following texts of Gop^la Purva Tapani Upanisad — 

5I&T il 

Salutation to Krisna who is true Being, All-intelligence and Eternal Bliss, who is 
. the Saviour of everything, who is known by the Vedanta alone, who is the Supreme 
Teacher and who is the witness of Biiddhi.^^ 

Again, in the Br, Up. (III. 9 : 26.): — 

* “ I now ask thee about thafc person who is taught in the Upani«sad/’ 
i ■ {Doubt ) : — Now arises the doubt: Is the Lord who is to be adored, 

as the saviour, kuown by inference or by revelation (CJpanisad) alone ? 

^ •' (Pumapakaa ) : — The Philosopher Gautama and others of his school 

bold that God can be known by inference, and they take their stanrl on 
tbe word ‘mantavya’ (to be rea.soned out), as is used in the rfruti 
. “iTMAVlRE MANTAVYA” (Br. Up. lY. 5.); and since God is the 
'ol thought, he can be known by dialectic reasoning. 
iSidikknta ) : — To this the author replies. No, God can not l>e 
/fctjdwh by reasoning alone. Hence the third sfitra runs as follows : — 


SUTEA 1. 1. 8. 


? ? r Tmm i ^ i t M n : : 

the Scripture, the upanisad. Yonit- 

beihg t^, proof or source. The word “ yoiii” (literally 
or produces'the knowledge of a thing,' 
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3. (The existence of Brahman cannot be inferred), be- 
cause he is to be known only through scriptures. — 3. 

COMMENTARY. 

llie word not is to be read hi this shtra from the fourth sutra of 
this pada. Brahman is not an object of inference to the seeker of truth. 
Why ? Because the scriptures or Opanisads are the source or the cause 
of understanding Him. So Brahman can be known only through the 
teaching of Upanisads. If it were otherwise, the designation’ ‘ aupanisada’ 
(the etymological meaning of which is “He is known through the 
Upanisads alone),” as applied to Brahman, would be meaningless. As 
regards the objection that tlie word, ‘ inantavya,’ means that the existence 
of Brahman can be reasoned out, we explain that the reasoning may be 
resorted to, so far as it is consonent with the Upanisad or scriptures, to’ 
demonstrate the existence of God. So we find (in Mahabharata Vana- 
parva as well as in Kurma Parana) “ Uba or right reasoning is that by 
which we find out the true sense of a scriptural passage, by removing all 
conflicts between what precedes and what follows it. But one should 
abandon mere dry discussion.” Moreover the worthlessness of mere dry 
discussions, as carried on by Gautama, &c., is shown in sutra 11. 1 : 11. 
This show's that mere dry discussion like that of Gautama, &c., should be 
abandoned, because they are not based upon revelation. 

The conclusion is that Brahman is to be known from the Vediinta 
and then meditated upon. This is explained further on in the sutra 
11. 1 27. Where it will be farther explained and demonstrated that the 
best proof of the existence of Brahman, free from all objections, is revela- 
tion. This also proves that the saviour Hari has the form of the Self, 
that He is a witness of all experiences of all souls, that He possesses all 
good attributes w'hich form His essential nature, that He is without modi- 
fication yet the creator of the univei'se, and that He should be worshipped 
in this way. 

{Objection ): — An objector may say: how can it be said that scrip- 
ture is the means to know the Brahman ? The Vedanta texts are not 
capable of being employed as commands and prohibitions, because they 
teach something which is already in existence, and therefore they are of 
no use. They are something like mere descriptive passages of the Vi^das 
or other 'subjects : such as the sentences ‘ the world consists of the 
seven continents,’ &c. Only those passages of the Vedas are relevant 
which direct something to be done or something not to be done. The 
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the notion of yometliiag to be done ; “Let a man desiring Avealtb, go to 
the king.” “ Let a man suffering from dyspepsia, not drink water at the 
time of eating.” Similarly, in the Vedas we find commands and prohibi- 
tions, such as “ Let a man who desires heaven, perform sacrifice,” “ Let 
no man drink wine.” In fact,, no one employs speech without any object 
in view ; and that object is either something to be attained by doing an 
act, or which is to be avoided by abstaining from an act. But Brahman 
is an existing object. Therefore passages like ‘ Brahman is true, intelli- 
gence,’ &c., are useless, because they do not teach or aim at teaching any 
particular action. Such passages can only be relevant, when they are 
employed in connection with other passages that direct some action. 
Thus, the description of a sacrifice or of a particular deity or of a sacrifi- 
cer, becomes relevant, in as ’ much as these passages are connected with 
’ the act of sacrifice. As says Jaimini ; — ... 

As the purport of a scripture is action, those scriptural passages whose purport Is 
not action, are purportless/^ (P. M, I. 2 : 1). 

Again, “ The constituent words of a sentence are pronounced with the word which 
expresses action ; the senses of the constituent wards are the efficient cause of the sense 
of a sentence (as a whole) ” (P. M. 1. 1 : 25). 

(Answer): — To this objection we reply, that it is an erroneous 
notion to think that the Vednnta text is useless ; simply because it does 
■ not teach any action. Though there is no direct teaching of any 
command or prohibition in it, yet in as much as it teaches the existence 
of God, Avho is the highest end of man; it has a utility of its own ; like 
y the sentences ‘there is wealth in thy house,’ &c. As a mati who thought 
F; that he was a pauper and so felt miserable, gets happiness when some 
trustworthy person tells him that there is a great hidden treasure in his 
house; and as the attainment of that treasure then becomes the object of 
.hislife.^ And as the information “there is a treasure in your house,” 
not. at .’all useless; similarly is the case with the Vedanta texts. 

^''■ 'l^*:!C!Krt^aly do .not teach any action, but declare the highest truth, 
naplielyjt that there exists a Being who is the Supreme end of man, rvhose 
jfitelligence and inexhaustible bliss, who is perfect purity and 
of ^1, who has sacrificed himself for humanity, who is mine, 
whose part I am. Such a declaration can not be 


:*'prp<luoes,a.cpimction of the existence ofi 


TOt iBseless, btat |)rocIiace 
the remoYal of fe^r, just lifee 
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sentences ‘ a son lias been born to tbee,’ ‘ this is not a snake but a rope.’ 
Moreover the utility of VedS,nta is clearly explained in the Vedftnta texts 
themselves. Thus we are told in one place that ‘ He who knows Brah- 
man as true Being, intelligent arid infinite, as hidden in the depth of the 
heart he enjoys all blessings ’ (Tait. Up. TI. 1). So the knowledge of 
Brahman is not useless, as it leads to the enjoyment of all blessings. 

Nor can it be said, that since the Vedanta texts teach the attain- 
ment of certain fruits ; therefore, they teach action also. The whole 
context of the Vedfinta is against such a view. It teaches knowledge 
(jhana) and not action. On the contrary, it decries karma or action, and 
its fruit; as something to be discarded. Therefore, to suppose that the 
VedA.nta teaches action is to imagine something which is totally irrecon- 
cilable with it. Nor can we reasonably interpret that Vedilnta teaches 
anything but the truth about Brahman. It teaches that God is the 
cause of the rise and fall of infinite universes, that He is eternal, all- 
intelligence, that He is the ocean of infinite auspicious qualities, and 
that He is the abode of Laksmt. Eveiy text exhausts its probative 
force with the teaching of its particular doctrine that it sets itself to 
declare. Thus the Vedfinta has its scope and authority in matters 
relating to Brahman and not action. Nor should, it be said on the 
authority of Jaimini, that the Vedas teach action only, and the passages 
that do not teach action are redundant, and therefore, the Vedanta passages 
are redundant. As a matter of fact, the two sfitras of Jaimini quoted 
above, should not be interpreted in this sense. For Jaimini himself was 
the disciple of BadarSyana, and must be presumed to be a devotee of 
Brahman, and could not have taught a doctrine in conflict with that of 
his great master. In fact all that he has done in his school of Mimansa is 
to show that certain apparently redundant passages in the midst of texts 
that teach karma described in the whole chapter should be interpreted 
as annlvins to karma, and that their literal meaning should be abandoned 
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THUS THE VBDiNTA TEACHES SUPREME BRAHMAN. 


Adhikarana IV.— The Samanvaya. 

(Visaya) -.—Now in order to strengtlien tlie above view, the aiitlior 
teaches that Brahman is the object of knowledge taught in all the Vedas- 
flll the Vedas declare Brahman. Thus we find in Gopala Lpanijjad . 

“ He is sung by all the Vedas.” I So also in the Katha. 

Upanisad (I. 2 : 15). 

“That Supreme whom all the Tedas recall, whom allcpeW|>»Bes proclaim, whom men 

desire when they live as a religious Student. 

(Doubt) Is it a fact that Vi?nu alone is declared by all the Vedas ? 

or is it not a fact ? 

{P4rvapa'k!ia ) It is wrong to say that the Vedas teach uniformly 
about Brahman. For we find that they teach karma also, about sacrifices 
and many other things. Thus some portions teacli that by performing 
kfiriri (sacrifice)— rain falls, and that by performing Putryakamyaisti— a 
son will be born, and that by perfonnhig Jyoti^toma Yajna, one will attain 
heaven. The Vedas further teach various methods of performing sacri- 
fices Therefore, it is not quite accurate to say that all the Vedas 
uniformly declare Brahman only. For passages teacliing karma find their 
full scope, and exhaust their meaning, by teaching the performances of 
certain sacrifices and nothing more. Hence they cannot be applied to 

.(SiddMnta) To this the author replies by the following sutra • 

liifiiifSWLi' 

that, namely the fact that Visiju is the chief topic of knowledge 
:!'^i|t tfe yedas. 5 .Tu,but, a word removing doubt, ^pis^ Saraanvayat, 
i^:y^p|:,or4^pee.; by right discussion, and interpretation. 
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4. (But Visnu is the subject matter of all the Vedas), 
because such is the appropriate interpretation of all texts. — 4. 

COMMENTARY. 

The word ‘tu’ means ‘ but,’ and is employed to rebut the aboTe 
purvapak^a. It is proper to say that Visnu is the uniform topic taught 
in all the Vedas, whether of karmak^nda or Jhanakfnda. Why? 
Samanvayilt. Anvaya means construing a passage according to the six 
maxims mentioned above. Samanvaya, therefore, means the complete 
construction of a passage after full discussion of the pros and com thereof. 
When the above is applied to a passage, the proper sense of a scripture 
comes out. That sense is that Vi^nn is really taught even in those 
passages which apparently teach performance of karma or ritualistic 
ceremony : otherwise how can we say that the text of the Gopila Upanisad 
is valid which says, ‘Visnu is sung in all the Upanisads.’ Even Lord 
Himself says so expressed ly in the QitS. : — 


“ 1 am that which is to be known iii all the Vedas. I, indeed, the knower of the Vedas 
and the author of the Vedanta (G. XV. 15). 

Similarly in the Bln^,^avata Piirana, we find 


** None except me knows what is really taught by the commands and prohibitions as 
laiddowninthekarraakanda; what is really expressed by the mantras in the Devata- 
kanda, or what is the purpose of the passages to be found in the Jhanakanda. All the 
karmakandas refer to me because I am the great saerifieer ; all the mantras praise me 
because I am the highest Devata ; and all the Jilanakanda refers to me because I am the 
creator of the world and withdraw it again to myself. Verily, 1 am this all.” 

Again, 

m nf i 

Scriptures enjoin duties as my worship, use Indra and all other names as my appel- 
lation, the texts that prescribe, as well as prohibit acts, point to me ; so, in such a state 
none other than myself understand their true meaning.’^ 

That it has been said : — 

Either directly or indirectly, all the Vedas teach Brahman.” Brahman is directly 
taught in the Jndnak^nda, where His essential nature attributes, etc, are fully described. 
He is indirectly taught in the karmakanda, for sacrifices and ritualistic ceremonies are 
subsidiary to Jnana and thus indirectly lead to Brahman.’' 

This is also the piirporl of the text already quoted : — 

I , ■„ . , 
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i ^ Person who is taught in the Upauisads (Be. Up. 9. 21). 

“I ask tliee about that Ferson 

n Tsl to know By the study of the Vedas, by the sacrifices, &c. 

Him the Brahmanas seek to know 

(Br.iv.4.22). the Vedas teacli the attainment of 

As rain, proenring a son or, ^accLoinBS 

phenomenal thin,,s g incitement to 

Heaven, we answer .1 • Th « .e . ^ ^ 

the aecimremenl ol d ' ? the Vedic mantras have Ae efficacy 

in manhiud. them and has an inchnatinn 

rThera^ftluis comes ultimately to discriminate the real and the 
to study, them, anct i P1„oovv things of the universe, and thus 

transitory, disgust with the phenomenal. Tiierefore, all 

gets love ot J. &e., taught in the Vedas 

produce J^tntras.’ Those very sacrifices lead towards 

,will force is ] 0 ine illumination of the soul, wlien performed 

the purification of m -Uunomenon Thus Karmakanda itself by 

"TgAtworstip rf variL Devahls. becomes partoiBrahmajaanaand 

VtlTlv the worship of Braliman, when the element of desire is eacluded. 
Sn:h a w rslU-la‘'t»>'»rta..d tor Brahman en,n,ry 

'arfdoes not produce any other phenomenal desire. 

1 . AdUltarma V.— Brahman is ImowaiU. 

!!' '■(Wi.sna) -By the above reasoning and by the proper constrnetion 

'of VeL passages, it will now be shown that Brahman is not inexpiessi 1 0 

”” u" — me team wldel. apparen.ly teach that Brahman 
{';i uninowable by mind and inorpressible by words, .as we hear in laitt. 

IMS wtom all speech, with the mind turns away, unable to reach Him.” So also. 

‘iikat'WMeh people berO adore Kena. Up. 1. o. ' : 

|B%d;(|«|, ;-:aHow anses the following do Is Brahman eipiee- 
oris He not expregsible ? 
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3. (Purvapaksa ) : — According to above Sriitis and many oilier 
texts Braliman is nnexpressible by words. For had He been so expressible ; 
He could not be said to be self- manifest. Moreover we find in the Bhaga- 
vata Parana also the following : — 

That divinity whom mind and speech not attaining, fall back, from ; whom I and 
even these Devas know not, salutation to that Lord,” (The speech of Maitraya in the 
Bhagavata). 

4. {Siddhanta ) : — To this the author replies by the followdng 
Sidhanta sutra : — 

sOtra L1. 5. 


tksateli, because it is seen. 5^ Na, not, A^abdam, inex- 

pressible. 

5. Brahman is not inexpressible by words, because 
it is seen .that he is so expressly taught in the Vedas. — 5. 

Note. — Here also is aksepa-sahgati. 

COMMENTARY. 

The word ‘as^abdam ’ of tbe sutra means that in which or 

ahoTit which the word cannot penetrate or express. Brahman is not 
‘a^ahdam.’ On the contrary He is ‘s^ahdam’ or expressed by words. 
Whj’'? Iksateh “ because it is seen.” Because we see in the Upanisad 
itself that the suggestive designation of ‘ aupanisada’ is given to Brahman. 
Which means, Brahman is known through the upanisad words. As we 
find in the Brihadttraiiyaka upanisada. 

“ I ask thee about that person whom npanisacls teach." {Br. III. 0. 2C). Here the 
person to be enquired into is oalied a upanisada— known through upanisada. 

The word ‘ Iksateh ’ is formed by the affix ‘ tip ’ with the force of 
passive (bhtiva). (Tlie proper affix ‘ te.’) ■ The anomaly is Vedic. 

That Brahman is expressible by words, we find from the following 
g^rutis also I ‘ whom all the Vedas declare, &c.’ 
(Katha II. 15.) 

True, Brahman is said to he “adabdam,” “ineifahle,” only in this 
sense that He is not eompletely expressible by words. Tlius, as the moun- 
tain Meru Is said to be invisible, in the sense that no one can see all its 
parts, but does not mean, that it is entirely invisible, so Brahman is said 
to he indescribable or inexpressible, in the sense that He is not com- 
.pletely describable. For had He been totally unknowable, then in the 
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ot liave louiicl it said, “ /irnoit? Him to be as 
le know the iinknowahle. Moreover in tlie 
from whom the speech turns hack, &c., the 
speech does reach Him after realising Him 
expressed by the word apnipya “ not attaining.” 
eals Himself through the Vedas. This idea 

self-re vealeKl. For 
Consequent! y Bnilmian is 


Kena Upaiiisad we would i 
Brahman ; ’’ for how could c 
phrase 

word yatah shows that the 
a little ; the same idea is 

Moreover Brahman rev 

flict witli the notion of Brahman hein. 
tlie body of Brahman 


does not con 
the Vedas are in a way 
describahle by words. 

(Douht ) May it 
The being who is de 
Vedas by Iksati is Sagu 
as they are expression ( 

Brahman, those passages refer to Him only ngurativeiy. lo inis tne next 

sutra answers thus : — 

SUTKA 1. 1. 6. 

II ? I ? K u 

Gaunah, saguna, Brahman =ErClia, and. ^ It, if. n Na, not. 
Atma-Sabdat, because of the word atinaii. 

6. If it be said that the Creator of the world is saguna 
Brahman, we say, no ; because the word Atman is used in 
connection with it. — 6. 

COMMENTARY. 

The being, wlio is descrilied as Brahman and is expressible by 
words, is not Sagmja Brahman wliicli has the highest portion of Prakriti 
called Sattva, as its vesture. Wliy do we say so? Because the word 
atman is used in reference to Brahman in these texts : — 

‘‘The atrnan alone was in tlie begin- 

ning as a person.” (Br.up. ) ^iTc«T 

(Ait. Aranyaka). 

, . The 4t man verily alone existed before the creation ot‘ this universe. Nothing else 

was manifest then. He willed : Let me create the worlds.” 

yv-!',,,, Both these texts show that the being wliicli existed prior to crea- 
tion has been designated by the term Atman. This term 4trnan primarily 
. applies to the infinite Nirguna Brahman, as we have already explained it 
, iii commentating on the Sutra I. 1, 2. 

;||!j|:^|,J^QrQOver, in the Bh^avata Pfiraria we find " The wise call Him 
Brahman,, Paramitinan, Bhagavan, Who is true intelligence and without 
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So also in tlie Vishu Purana, we find : — “ Oh Maitreya ! The word 
Bhagavan is applied to the Cause of all the causes.” All these Purdna 
texts also show that the infinite Pure Brahman is the one expressible by 
words. Had the infinite Brahman been indescribable, He would not 
have been expressed by words. 

SfiTRAI.1.7. 

ii ? i ? i 's ii 

Tat, to that. Rrgfjf. ' Nisthasya, of the devoted. Moksa, release. 

Upade^at, because of the teaching. 

7. (The Creator of the universe is Nirguna Brahman 



SUTRA 1. 1.8. 


Heyatva, abandonment Avachanat, not being said ^ Cha, 


8. The Creator is not saguna Brahman, because the 
text nowhere teaches its abandonment in favour of some 
one higher. — 8. 

COMMENTARY. 

lEtliat Creator of the world were sagiina Brahman, then in these 
vedanta texts, which teach A'arious kinds of ineditatioiis and practices, 
we should have found some texts declaring liis inferiority, as they do 
with regard to men and women (who are all saguna entities). But we do 
not find any such texts. Is the saviour Hari described as an object 
of worship to his aspirants, because He destroj'’s all thegunas of His seeker? 
Certainly Not. The texts describe that the transmigrating .Tivas 
(who are saguna) are to be discarded. As says a text : — 

“ Discard all talks of beings other than the saviour Hari” (Br. Dp.''. The 
aspirant after release should meditate on the Lord in His aspect of creator, 
also, as much as he meditates on Him as the True, etc. The pure 
Brahman is the Creator, (and not Brahman beclouded by Maya.) 

Therefore, Nirguna Brahman alone is described in the Vedas. He 
is the creator of the universe. He should bo the object of meditation to 
His devotees who want emancipation. 


SUTRA I. 1. 9. 

n ? 1 5. u 

, Svapyat, because he merges into himsef. 

. Creator is not Saguna Brahman, because He 
into Himself. (Not so the saguna which merges into 
^er than Himself.) — 9. 

i^e); , is is infinite. From that infinite pj^oeeeds this 

the ■ remainder is still Infinite. 
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Now the infinity which is the manifested Brahman enters into the 
infinite, which is the manifested Brahman ; and thus we see that Brahman 
enters or merges into Himself. Had it referred to Sagnna Brahman, the 
text would ha^e said that saguna enters into Nirguna, and not that it 
enters into itself. Moreover saguna is never said to be infinity. 

The literal meaning of above verse is this. ‘Adas’ (that) refers to 
the Root— form ; tlie unmanifested ; ‘ Idam ’ ‘ this ’ refers to the manifested 
form. Both these forms are Infinity. The manifested form of God, shown 
in His incarnations and when He acts as in Rdsa, &c., comes out of the 
unmanifested root-form which is called Purna or infinite. The word 
uduchyate means ‘ becomes manifest.’ By taking away from that infinite 
Root-form, the manifested, form ; that is, by merging this manifested form 
into the unmanifested Root-form, tlie remainder is that Root-form, which 
remains unmerged. The Puranas also tell us the same about the Savioim 

That God creates and becomes manifold, but still remains Nirgur^a and the Supreme 
Person. He destroys and reabsorbs the manifested into Himself and still is infinite and free 
from all faults.— “ Hari the first cause.'’ 

iOhjeetion) r—But Brahman has two forms Saguna and Nirgima. 
The Saguna Brahman has Sattva for his limiting adjunct or vesture, it is 
He who is Omniscient, Omnipotent and the cause of the universe. The 
second the Nirguna Brahman, — is pure existence and consciousness, Infinite 
and perfect Purity. The Saguna Brahman is the Shakti or energy under- 
lying all the Vedas (the laws of nature). The Nirguna Brahman is the 
sense of the Vedas, the unity of all. diverse Laws. So these are different 
The Nirguna Brahman cannot create. The Creator is always Saguna. 

{Ansioer), — This is not so. The following aphorism rejects this 

view. 

SUTRA 1 . 1 . to, 

iTj%s Gatih-avagatih or knowledge, the conee[^tion. Sfimdnyat, 

because of uniformity. 

10. Sagxma Brahman is no where taught in the Vedas, 
which uniformly describe the Nirguna Brahman only. — 10. 

COMMENTAEY. 

Knowledge or information given by all the Vedas has this thing ■ 
in common, that they nnaniraously describe tliat there is a Being who is 
intelligence personified, who is omniscient, omnipotent, perfectly pure, the 
Supreme Self, and tlie cause of the universe ; and that by worshippig|; ; 
Him, He gives salvation to all. This knowledge is common or unifi:!i:»(Lj,- 
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in all the Vedas. That being so, one Brahman is described in them. The 
division of Brahman into.Sagiina and Nirgnna, has no authority in the 
Vedas. In the GM also we find the same. Says ^ri Krisna : — “ Oh 
Dhananjaya ! there is no one higher than Myself.” (VII. 7). Was ^ri 
Krisna Saguna or Nirgnna ? 

This idea is more clearly expressed in the next Sutra, where direct 
Vedic texts are quoted, to show that Nirgnna Brahman is the subject 
matter of all the Vedas. 

SfiTRA 1. 1. 11. 


IM M M 1 n 

’ ^rutatvat, because of a ^ruti text. ^ Cha, and. 

11. And there is direct text (to show that Nirgnna 
Brahman who is creator of the universe is the giver of salva- 
tion.)— 11. 

, COMMENTARY. 

In the ^vetadvatara Upanisad we read: — 

“ He is the one God, hidden in all beings, all-pervading, the Self within all beings, 
the witness, the perceiver, the only one, and Nirgnna (free from Qualities)” (Sv. VI. 11).) 

Here the word Nirgima, free from all qualities, is expressly stated 
with regards to Brahman. Thus we know that the Nirgmia Brahman 
is the Creator and is so described. We cannot, therefore, say that 
Nirguna Brahman is ineflible and inexpressible. Those who say that we 
can know Nirguna Brahman merely by inference and not directly, that 
Nirguna Brahman cannot be the Creator, because He has no desire, and 
that creation can proceed only from a being that has a desire, are wrong. 
Because, if Nirguna Brahman can not be described by any words, then 
' nor can He be suggested by the indirect implication of any word (lak- 
, §haiiS). For LaksanA or suggested force of implication or secondary 
■ ’si^ificance of a word can only apply to those things, which are capable 
;of hemg>de8cribed by words. In fact, as the Vedas say that Brahman 
is invisible, &c., so they also say that Brahman is Nirgnna. They do not 
bfiiivey. thd'idea tha,t. Brahman i^ indescribable. 

, ' .(0|>jeetfow) ^I^But how c^n. you ..say that He is Nirguna and at the 

v .p in the,. Upaniiad that’ He 

'If 'Wb'. mutually' exclusiy,B.' 



Bhafija^ 
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(Answer ) : — This is not , so. The contradiction is apparent only. 
Those who do not understand the occult meaning of the word Nirguna 
think that there is contradiction. The words Nirguna, &c., apply to 
Brahman, by excluding from Him certain qualities included under the 
term guna, &c. This is the negative side of the definition : while the 
words Omnipotent, &o., apply to Brahman certain qualities which He 
possesses as His positive side. Therefore, when we say that Brahman 
is Nirguna, we mean thereby that He does not possess the three gui^as 
or qualities of Prakriti : — Sattva, Eajas or Tamas. But He possesses 
certain qualities, which form His essential nature, such as Omniscience, 
&c. Thus there is no contradiction. So we also find in the Purinas : — 
“ The material qualities such as Sattva and the rest do not exist in the 
Lord. He is the store house of all auspicious qualities. Therefore, He 
is infinite and perfectly pirre. Hari the saviour is the subject matter of 
all the Vedas.” When the ^ruti says that “ He is nameless, &c.” those 
words simply mean that He cannot be fully defined by any name, because 
he is infinite. They also mean that all names, so far as they denote 
material qualities, are not applicable to Brahman. Those who say that . 
the words, Nirguna, &c., must be taken in their literal sense, and that 
Brahman is devoid of all qualities should be asked, “ do these words 
convey any idea to you of Brahman or not ?” If they say “ They do 
convey the idea of Brahman:” then he is described by those words, and 
so can not be said to be avdehya. But if those words do not convey any 
idea about Brahman, then it was useless to have commenced a description 
of Brahman by the use of those words, when they define nothing and 
describe nothing and convey no idea. 

Here ends the commentary of the eleven sutras which form a 
subsection by itself. 

VERSE. 

Let us have faith in that Pure, All-knowledge, All-bliss, All-pervad- 
ing, Anandaraaya Brahman, in whom all words find their true significance. 


Adlimarana VI. — Anandamaya is Ood. 

Having . proved, in the previous adhikaranas, that Brahman is des- 
ciiibable by words, now the author Badarayapa takes xxp the topic of 
Saraanvaya, and shows that several words of the Vedas which are ap- 
parently ambiguous, realy apply to Brahman. He begins with the word 
Unandamayani, and takes up other words one after another till the, end 
of the adhyAya. In the first Pada, those words are taken up, which 
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generally apply to a Being other than Brahman, and the author shows 
that by proper construction of the text, where those words occur, they 
must be tahen to “apply to Brahman, thongh in other places, they may 
apply to anything else than Brahman. 

(Vimya) Tn the Taittiriya Upanisad we read the following 
argrf^T5?t‘% knows the Brahman, attains the Highest.” 

After reciting this, the Upanisad goes on to describe the Annamaj^a 
Purnsa, the Pranamaya Piirnsa, the Manoniaya Pnriisa, and the Vijnana- 
maya Pnriisa in due order. The last Punisa described by the ^riiti is 
the Anandamaya, in those terms : — 

*7^5, ar^T?!' air i 

Different from tliis Vijiianamaya is another inner self which is itnanaclamya. The 
former is filled by this. It also has the shape of man. Like the human shape of the former 
„ is the human shape of the latter, Joy (Priyam) is its head. Satisfaction (moda) is its 
. right arm. Great satisfaction (Promoda) is its left arm. Bliss (Ananda) is its trunk. 
Brahman is the tail or support.’’ 

' ; 2. (Do 7 ,J)t);--Ts tins Ananciadamaya a Jiva (or human soul) or 

Para-Brahman ? 

• ’ . 3. {Purva Pak^a): — The Anandamaya is Jiva, because the ^ruti 

sasrB “like the human shape of the former is the hn man shape of the 
' letter.” It is also called ^arira AtmA, (or embodied self) “ The embodied 
• self of this is the same, &c.” Therefore it refers to Jiva. 

4. {Siddhdnta ): — The Anandamaya refers to Brahman and not to 
i Jiva. So the author says : — 

sOtra i, 1 12 f 

Iff; U 3 1 3 U 

Ananclamayah, the full of bliss. ^WqTOT?i;_ AhhyAsAt, 
i?|jfecause of repetition. 

12. TheAnandamaya is Para Braliman, because of the 
|?i^peated use of the word Brahman in connection with it — 12. 


' kote :-~ This is an example of pratyudaharana Sahgati. 
; FIEST ANTIYAKA. 


i #1 qw r i srin Pcfef 

I asunTf^q^«5^r^i ?RW58Er 
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He who knows the Brahman attains the highest (Brahman). On this the following 
verse is recorded : “He who knows Brahman, which is (i.e,, cause, not efect), which is 
conscious, which is without end, as hidden in the depth (of the heart) ; in the highest 
Ether, he enjoys all blessings, at one with the all-enjoying Brahman.” 

Fi'om that self, (Brahman) sprang Ether (akasa), (that through which we hear) ; frpm 
ether, air ; from air, fire ; from fire, water ; (that through which we hear, feel, see and 
taste) ; from water, earth ; (that through which we hear, feel, see, taste, and smell). From 
earth herbs, from herbs food, from food seed, from seed man. Man thus consists of the 
essence of food. This is his head, this his right arm, this his left arm, this liis trunk 
(dtman), this the seat (the support). 

On this there is also the following Sloka : 

SECOND ANUVAKA. 

srsrr: srtw?# ll mt il il 

?Tf 9 Trrcrj 11 »i;crT?rf ^ | & 5 < 5 t- 

II ii !s^w^n il 

^jcrrfSr il 5rrmRr#?T 1 1 =sr rrf - 

«Rr 5% 11 urcirf ii ^ it 

^ qr ll cr^et h ll str^ 

II qr^; II ftqr^T q^{ ii nr^r^r li 5«s* 

si^sr il ^r%r ¥1^% ii ii r ii 

‘From food are produced all creatures which dwell on earth. Then they live by 
food, and in the end they return to food. For food is the oldest of all beings, and there- 
fore, it is called panacea (sarvausadha, i. e., consisting of all herbs, or cjuietiiig the heart 
of the body of all beings).’ They who worship food as Brahman obtain all food. For food 
is the oldest of all beings, and therefore it is called panacea. From food all creatures 
are produced; by food, when born, they grow. Because it is fed on, or because it 
feeds on beings, therefore it is called food (anna). 

Different from this, which consists of the essence of food, is the other the inner Self, 
which consists of breath. The ^mier is filled by this. It also has the shape of man. 
Dike the human shape of the latter. Prana (up-broathing) is its head. Vyana (back- 
breathing) is its right arm. Apana (down-breathing) is its left arm. ether is its trunk. 
The earth the seat (the support). 

On this there is also the following Sloka : 


THIRD ANUVaKA. 

srnir ^ sinn^ li ^ li uniri ^ ll 

li gr ^gTfcr % snw gr^qr^i^ ii nr^r ^jen- 

II ii ii ?i: ii 

qcr^HTcsrTi!Hwrg[;il inwr ll ii ^ il 

II II ^ ll n 

II vr?w u g«g xriergr ii eff Rq n- 

ll ^ ll 

‘ The Devas breathe after breath (prana), so do men and cattle. Breath is the ' life' • 
of beings, therefore, it is called sarvayusa (all-enlivening}.’ They who worship breatfe 

' ' , ''"-h ' ' 
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as Bralioaan, obtain the fall life. For breath is the life of all beings, and therefore, it is 
called sarvayusa. The embodied Self of this ( consisting of breath) is the same as that 
of the former (consisting of foodh 

Different from this, which consists of breath is the other, the inner Self, which 
consists of mind. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Yajus is its head. Rlli is 
its right arm. Bilman is its left arm. The doctrine (adesa, i.e., the Brahma na) is its 
trunk. The Atharvahgiras (Atharva-hymns) the seat (the support). 

On this there is also the following Sloka : 

FOURTH ANUVAKA. 

Ii cT^ ii ii rr^a[r ii 

uicw H ?r qx q«r ii gr^ar 5^- 

f^enq: II II II aPcT II ^ g rg'- a x:t 

qsff: II !tm H qf ; 553 Ii II 

II » II 

‘He who knows the bliss of that Brahman, from whence all speech, with the mind- 
turns away unable to reach it, he never fears.’ The embodied Self of the former, (consist- 
ing of breath) is the same as that of the former. 

Different from this, which consists of mind, is the other, the inner Self, which con- 
sists of understanding. The former is filled by this. It also has the shape of man. Like ' 
the human shape of the latter. Faith is its head. What is right is its right arm. What 
is true is its left arm. Absorption (yoga) i>s its trunk. The great (intellect) is the 
seat (the support). 

On this there is also the following &’loka : 


‘ L"- 


FIFTH ANUVAKA. 


|r> ^ 11 5 |?Rftf 5 !r qggfsRi gr II ^ri 

l ^ II sr?r II qnwStr ftRT 11 ^raWrar- 

' 5 ^^ ?nrbx:?ncqT 11 qi if crtqrg[T ^xcrui^jr- 

k JRl^lt ^ncHfiTi^qq; II II *?r nx qq 355^^ qq II 

II II gnPT firq^ ll q^j ll qfrRf 

q^; II qtRT II fSS st^gr ll efsp^q qq% II 

II Ml 


tifer* It 

Itu-'" 



perforins , the saoriflee, it performs all sacred acts. All Devas 
p tJ]|i^isfeil4ing as Brahman,, as the oldest. If a man knows Understanding as 
& do6s not swerve from it, he leaves all evils behind in the body, and 
' The embodied Seif of this (consisting of understanding) is the 

i the former-(ddn^tihg of mind). 

f t;, consists of understanding, is the other inner Self, wM<sh 

It also has the sJiape of man. Like idle 
the latter. Joy is its head. Satisfao- 
aS^.'-Hiss is its trunk. Brahma^ is the 
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On this there is also the following feloka : 

SIXTH ANUVAKA. 

5r?rt' fwf II ?r5^ «?sr ?iTifrc ii il ^^rrcfts^sr^m il ^m- 

eJtsRa'giii 

*i?5g?rr ^ ^ ii ?^rsiJTJn7?T ii wg ararr^^f^ ii ^ cT't^scr'iicr II e ?r75?ic?^ 

cT^T3arl%5iri; II 5rs[gsrf^?T ll ?pa 
5«r3f t5fiw?i; II =grf5r55Tij ii f^gfsrsi =^rf^55?TJT “gr ii gnf^gf gr ii 

^ =grrg?f ^ m ii ?Tf^ ii ?r?g^rii5qrra^^ ii 

!ff5r% II f ^TgTS^gT^; II % 11 

‘He who knows the Bi^ahman as non-existing, becomes himself non-existing. He 
who knows the Brahman as existing, him we know himself existing/ The embodied Self 
of this (bliss) is the same as that of the former (understanding). 

Thereupon follow the questions of the pupil : 

‘ Does any who knows not, after he has departed this life, ever go to that world? 
Or does only he who knows, after ho has departed, go to that world ? ’ 

The answer is: He wished, may I be many, may 1 grow forth. Ho brooded over 
himself (like a man performing penance). After He had thus brooded, He sent forth 
(created) all, wdiatever there is. Having sent forth, He entered into it. Having entered 
it, He became SAT (what is manifest) and TYAT (what is not manifest), delined and 
undefined, supported and’ not supported, (endowed with) knowdedge and without know- 
ledge (as stones), real and unreal. The Sattya (true) became all this whatsoever, and 
therefore the wise call it (the Brahman) Sat-ty a (the true). 

On this there is also this Sloka : 

SEVENTH AiSfUVlKA. 

ii?T?rt I !33[5n?Rr II ii 

Il ?r| il I ^Mi il 

lit str3?n^ il grt'i iiTSET5[r ii ^ H 

a'l’si q?ri%T5i f sr^gt ll 

a il ?t«i wi il 

II ^%r 5T5r% ii ![% ii ^ ii 

In the beginning this was non-existent (not yet defined by form and name). From 
it was born what exists. That made it Self, therefore it is called the Self-made. That 
which is Self-made is a flavour (can be tasted), for only after perceiving a flavour can 
any one perceive pleasure. Who could breathe, who could breath forth, it that bliss 
(Brahman) existed not in the ether (in the heart) ? For lie alone causes blessedness. 
When he finds freedom from fear and rest in that which is invisible, incorporeal, undefined, 
unsupported, then he has obtained the fearless. For if he makes but the smallest dis- 
tinction in it, there is fear for him. But that fear exists only for one who thinks himself 
wise, (not for the true sage). 

On this there is also this isloka : 

EIGHTH ANIJVaKA, 

sSt^Ts^TattcTJ ii ii ii 

qfcT q®gm 1% 11 « ggr |i 
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fnfsa# 1%^ 11 ^ ^ n ^ 

3iT*i?s[5 II ^ ^ 5i?f JiTS^ ?nff!=?T: II ’^T t?ai^ fr55irrfj=ggftinmr5T*^: # 
‘gT ^ ff ^c T^ II % ^ 3[!5f H3«i »T?g^’nTin»T5^; ii 5i II 

*g[T2Rmfcr’E?i II 5f?r T[?g#m!i!^r5 il ^ 
^tsK55t^WWH*?J II '5rTaKTH?<r’PT H ^ % 5lri f^'inf 

5 !t»ih*^T 5 n ^ ^w: ?iT 5 iRsnRT II <arT^TH 5 a:^«j II ^ ^ 

5I<Tlir3IT*l3tRt ^^Rmr*P^J II ?I || ^ 
^gTHfq ZifR II =^TW;mf^!R II ^ ^ 51^’ tWRTJlR5^5 II H 

^I»CTOT*l!^5 II ^^T5WI!?T^ II ^ ^ 5Iff ^WRTW'TS^S II 

II 'grrsfOTS^i'Rii ^ ^ ii ^ if^^- 

?CR!^: II ^3R5PI 'StPfiTRicTiR II ^ ^ SOcT II ’ST STSm^- 

II II ^ ^ JOrf sT*rTq%?:T5T5^J ii ^ 

II 5rrwHi:<T?*r ii ^nparw 5 ^ il ^r^'gn^srr^ II ^ 

II ’ET ?i II ^TOTT^t®KT?^5r 11 iJCcriisrii^mTcfrRf II 

sTT^niRTriRTSTini^mf^ 11 qcf ?Rtn?iJTTrfrRgq^rfff^ 11 '?rr ^riRJRmRr- 
iffn^pmfe’ II '?cr«R’^5R?RR^r*tl’i^^wi^ 11 11 ^ 11 

(1) From terror of It (Brahman) the -wind blows, from terror the sun rises, from 
terror of it Agni and Iiidra, yea Death runs as the fifth. Now this is an examination of 
(what is meant hy) Bliss (ananda) : Let there be a noble young man, who is well read 
(in the Yeda), very swift, firm, and strong and let the whole world bo full of wealth for 
him, that is one measure of human bliss. 

One hundred times that human bliss is one measure of the bliss of human G-andharvas 
(genii), and likewise of a great sage (learned in the vedas) who is free from desires. 

One hundred times that bliss of human Gandharvas is one measure of the bliss of 
divine Gandharvas (genii), and likewise of a great sage who is free from desires. 

One hundred times that bliss of divine Gandharvas is one measure of the bliss of the 
Fathers, enjoying their long estate, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the Fathers is one measure of the bliss of the Devas, 
born in the Ajana heaven (through the merit of their lawful works), and likewise of a 
great sage who is free from desires. 

One hundred times that bliss of the Devas horn in the Ajana heaven is one measure 
of the bliss of the sacrificial Devas and likewise of a great sage who is free from desires. 

One hundred times that bliss of the sacrificial Devas is one measure of the bliss 
of the (thirty-three) Devas, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the (thirty-three) Devas is one measure of the bliss 
of Indra, and likewise of a great sage who is free from desires. 

One hundred times that bliss of Indra is one measure of the bliss of Brihaspati, and 
likewise of a great sage whe is free from desires. 

One hundred times that bliss of Brihaspati is one measure of the bliss of prajapati 
and likewise of a great sage who is free from desires. 


' : One hundred times that bliss of praj^pati is one measure of the bliss of Brahman, 
and likewise of a great sage who Is free from desires. 
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(5) He who is this (Brahman) in man, and he who is that (Brahman) in the sun, 
both are one. He who knows, when he departs from this world, reaches the Seif of food, 
the Self of breath, the Self of mind, the Self of understanding the Self of bliss. 

NINTH ANUYAKA. 

jRfr grsft- II 'wsTM ^ II sffrinr fIrafraL ii h 

f II ?rqf?r ii il thw- 

ina 5? ii ii 

’sr II ii ii •«. ii 

From whom words with the mind, return, not finding him,— he who knows the bliss 
of that Brahman, fears nothing. Yerily this thought does not afiiiet him Why did I not 
do the good ? Why did I do the evil ? ” He who knows this pleases his self 'svith both 
these. Yea, with both these does he please his self. This is the Upanisad. 

COMMENTARY. 

The Anandamaya is the Supreme Brahman. Why do we say so ? 
Abliyasat-because of repetition. In the passage just following the above, 
where is described tlie nnandainaya ; we find the following in the Taittmya 

Upanisad II. 6. : 1— 3^% ^SC ^it? 

5Rr^5f cRrt { 11 

‘‘He who knows the Brahman as non-existing becomes himself non- 
existing. He who knows the Brahman as existing, him we know existing/* 
In the above passage, we find twice the repetition of the word Brahman. 
Abhyasa or repetition means uttering a word again, without any qualifica- 
tions. Nor can it be said, tliat tliis Brahman which has been repeated, 
refers to the Brahman occuring at the end of the above passage, where 
Brahman is said to be the tail or support. For in the previous passage, 
we find one j^loka each, given after Annamaya, Pranainaya, &c. Thus the 
nfioka of Taittlriya 11. 2. 1 : — 

“ They who worship food as Brahman obtain all food. For food is the oldest of all 
things, and therefore it is called Panacea. From food all creatures are produced, by food, 
when born, they grow. Because it is fed on, or because it feeds on beings, therefore it 
is called food (anna).” 

This is given after annamaya ; and refers to the whole annainaya, 
and not to tlie tail or support of annamaya. Similarly, the nfloka of 
Taittiryia II. 3. 

“ The devas breathe after breath (prana) so do men and cattle. Breath is the life 
“ of beings, therefore it is called sarvayiisha (all-enlivining).’* 

This is given after Pranamaya, and does not refer merely to the 
tail or support. Similarly, the slloka of Taitt. II. 54. 

“ He who knows the bliss of that Brahman, from whence all speech, with the mind^ 
turns away unable to reach it, he never fears.'' The embodied self of this (consisting of 
mind) is the same as that of the former. . / 
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after tlie Manomaya and refers to the whole or n, *• 
Similarly, the tfloka of Taitt. II 5 : 

the saeriflee, it performs all sacred acts. All devas worship 
, the oldest. If a man knows understanding as Brahman, and 
from it, lie leaves off all evil hehind in the body, and attains all las 
self of this (consisting of understanding', is the same, as that ot 

fet'S to tlie whole of it and not 
He who knows’, &c., refers to 
the tail or support. Therefore, 


This is given 

not to its tail or support. 

“"Understanding perforins 
“ understanding as Braliman, as 
“ if be does not swerve 
“ wishes. The embodied 
“the former (consisting of mind).” 

This is given after Vijn^nainaya and re 
to its tail or support. Therefore, the ifloka ‘ 
the whole of Inandamaya, and not to 
Anandamaya is Brahman. 

Though the Inandamaya occurs in a series of wmrcls reieriiig co orvti., 
yet it does not refer to it, because of its impossibility ; and because there 
is a difference of name also. This will be fully described under the sutra 
in. 3 ; 13, where it is explained what is meant by joy being the head o 

Brahman, &c. „ r, td u 

{Objection ) How can “ Anandamaya ” here refer to Supreme Brah- 
man, when it is a member of a series of terms, like anuamaya, &c, which 
refer to jiva, who is certainly not anandamaya, but full of miseries ? 

{A 7 isioer ) There is no fault in this. Because Brahman is read m 
such a series, in order to make it easily uiideratandable by men of small 
intellect. The Vedas, like a great philanthrophLst, describe the Supi erne 
Self, by first describing the non-self ; this by constant approach towards 
the true Brahman, by words which refer to something more and more 
interior and finer ; and ultimately they show Brahman. It is something 
like a person trying to point out the small star Arundhati. He, points 
out at first some big star near it, and says this is Arundhati ; and Bins 
leads unto the true Arundhati. So the ifruti first points out thejarious 
Tinii-Brabmans. and ultimately points to the true Brahman, the Inaiida- 
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Farther, in the conclusion also he 


the supreme. ’ (J 
says : - 

“ He wlio knows tli 
“ ]>rehending the BeH 
which consists of mind 
bliss, enters and takei 
“ and assuming as man, 

‘ Havu, HaYU, havii t ” (T 

This passage . 

Moreover in the B1 

“The annainaya has the shap< 
last one (namely the anandamaya) 

O Lord art that. Tlioii art the final 

Nor is there any coat: 

(embodied) to Brahman. Eor 
universe is the body of the Lord ; as 
the Briliadaranyaka Upanisad shows 
‘‘ wdjiose body is the earth. ” 

Note. — The whole passage is given be] 

“He who dwells in the earth, and within the e? 
whose body the earth is, and who pulls (mles) th< 

puller (ruler) within, the Immortal.” 

“ He who dwells in the water, and within the w 
whose body the water is, and who pulls (rules) the wi 

(ruler) within, the Immortal.” 

“He who dwells in the fire and within the fire 
body the fire is, and who pulls (rules) the fire witl 
within , the Immortal.^’ 

“ Ho who dwells in the sky, and within the sky, v 
body the sky is, and who i)alls (rules) the sky wil 

within, the Inmortal.” 

“He who dwells in the air (vayu), and within the air, Avhom the air does not know, 

whose body the air is 'and who pulls (rules) the air vvithin, He is thy Self, the puller (ruler) 

within, the Immortal.” , ,, , 

“He who dwells in the heaven (dyii), and within the heaven, whom the heaven does 

not know, whose body the heaven is, and who pulls (rules) the heaven within, He is thy Self, 

the puller, (ruler) within, the Iminortal.” 

“ Ho who dwells in the sun (aditya), and within the sun, whom the sun does not know, 
whose body the sun is, and who pulls (rules) the sun within, He is thy Self, the puller 
(ruler) within, the immortal,” 

“ He who dwells in the space (di.sah), and within the space, whom the space does not 
know, whose body the space is, and who pulls (rules) the space within, Ho is thy Self, the 

puller (ruler) within, the Immortal.’* . 

“ He who dwells in the moon, and stars (chaiidra-tarakani) and within the moon and 
stars whom the moon and stars do not know, whose body the moon and stars are, apd who 
pulls (rules) the moon and stars within, He is thy Self, the puller (ruler) within, the 

Immortal.” ' 


Df man. In this series beginning with annamayn, the 
s one which is beyond Being and Non-being— thou 
nnn of this series - the True.” 
idiction in applying the epithet ^arira” 
we find the ^futi declaring that the whole 
the well known Antaryaini Chapter of 
(Br. 111. 7. 3) 5l€r?;ir 
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** He who dwells in the ether (akasa), and within the ether, whom the ether does not 
know, whose body the ether is and who pulls (rules) the ether within, He is thy Self, the 
puller (ruler) with^i, the Immortal.” 

“ He who dwells in the darkness (tamas), and within the darkness, whom the darkness 
does not know, whose body the darkness is, and who pulls (rules) the darkness within, He 
is thy Self, the puller (ruler) within, the Immortal.” 

He who dwells in the light (tejas), and within the light, wdiom the light does not 
know, whose body the light is, and who pulls (rules) the light within, He is thy Self, the 
puller (ruler) within, the immortal.” 

In fact, these Vedanta Sutras are called “ Sariraka mimans^,” for this 
very reason, because it deals wicli Para Brahman, the ifarira (the embodied). 

Those who explain the sutra by saying that the Anandamaya is not 
Brahman, but tlie Brahman mentioned as the tail of anandamaya is tlie 
Pure Brahman, are mistaken. The explanation is against the whole drift 
of the context, as well as against the expressed teaching of the author 
BS.dar^yana and Vanma of the upanisad. 

Note: — Sankara gives an alternative explanation of this sutra, by 
which it would appear that the anandainajm is not Brahman, but the 
word Brahman mentioned as tail is the Brahman. The Purvapaksa then 
is : the Brahman mentioned as the tail of the Anandamaya is not the 
supreme, for it is mentioned as a subordinate member of another. The 
siddhAnta view then is that the Brahman mentioned as the tail of Ananda- 
maya is the Pure Brahman, because of the repetition of the word Brahman 
in the subsequent verses. This explanation is repudiated by our author. 

(Objection) : — The wmrd Anandamaya is formed by the affiix ‘ Mayat ’ 
which has the force of modificatiifn or vikAra (PAnini ^utra TV. 3. 143). 
Therefore, anandamaya means a being which is a modification ofAnanda. 
Therefore it cannot be applied to Brahman, who is all Ananda, and not 
any modification of Ananda. To remove this doubt the author says : — 

S0TBA I. t. 18. 

Vikara, modification, Sabdat, because of the word (mayat affix 

denoting modification). ^ Na, not. Iti, thus. Chet, if. ^ Na, not. 

Prichury^t, because of abundance. The term maya in anandamya de- 
notes here abundance,^’ and not “ modification.” 

“ 13. If it be objected that anandamaya is not Brahman, 

because the affix mayat has the force of modification ; we 
say, Ho, because the affix here denotes abundance. — 13. 

OOMMBNTAEy. 

The Anandamaya does not mean “ Who is a modification of 
ananda ” Why ? Because the affix mayat has also the force of denoting 
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abundance (see Panni V. 4: 21). Therefore, anandamaya means He 
who has abunduiice of bliss. Moreover the word Anandamaya occurs 
in the Taittiriya IJfnaisad, which is a portion of the Vedas, and so it 
is a Vaidie word. Now even according to grammar, the affix mayat can 
never come in the Vedas witli the force of modification, after a word of 
more than two syllables. The word Artanda consists of three syllables. 
Therefore according to Vedie grammar, mayat can never be applied to 
this word with the force of modification. (Panini IV. 3 : 150). 

The word Anandamaya does not mean absence of sorrow. It is 
a positive attribute of Brahman and not a mere negative of pain. Says 
the Subala Upanisad : — “ He is the inner self of all, free from evil, the 
divine one, the one God Narayana.’' So also the Vishnu Punlna, “ He is 
the highest of the high, the supreme God, in whom there are no pains.” 
Therefore the affix mayat which has the force of abundunce, shows here 
the real essence of the thing denoted by the word to which it is added, 
that is to say anandamaya means “ He whose essential nature or svarupa is 
ananda.” Thus as we say P The sun has abundance of light,’ it really 
means, the sun, whose essential nature is light is called Jyotirmayah. 
Therefore Anandamaya is not Jiva but Is^vara. 

Note.— T he fact is that anandamaya is equal to aiiandasvarupa, “He whose essential 
nature is joy.” Similarly, vijnsinamaya is vijfiana svarupa. inaiiomaya is mano svarupa <&c., 
except in the case of Pranaraaya, where tnaya has the force of Vikara. Manas also is a 
word of two syllables and the affix ought to have the force of modification or Vikara. But 
as the Vedas are said to be the various limbs of the manomaya (see the description of 
manoraaya) we cannot say that they are modifications of^manas. 




SUTRA I. 1; 14. 


m I n ^ « 


'rad-hetu, the cause of that; namely the cause of finanda. 
Vyapade^at, because of the statement or declaration. 

14. The Anandamaya is not jiva, because He is 
described as the cause of 4nanda. — 14, 

COMMENTARY. 

It is written in the Taittiriya Upanishad (II. 7). 

I ^5 i ^ if ^ 

“ He verily is sweet. For only after perceiving the sweet, can any one perceive 
bliss. Who could breathe, who could breathe forth, if that bliss (Brahman) existed not 
in the ether (in the heart) ? For he alone causes blessedness.*” 

This shows that the Anandamaya is the cause of the blessedness of 
the Jiva, because the Anandamaya is declared as the giver of joy to tlie 
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Jiva. Tberefnre, it must be different from tlie Jlva, for the donor and 
donee can not be one and the same. 

Tn the above pas.sage, the word Ananda is nsed, but it means 
Anandamajm. 

SOTRA T. 1: 15. 

Ei—Ii. 


MSiura, of the niantra. Varnikam, described : maiitra-varnikrim 

is a coir.pninul word ineanittg “ he who is described in the mantra pom ion.” 

Eva, alone, even, =5r Ciia, and. Giyate^ is sung {i)y the Bi ahmnna pfa-tion}. 

15. Moreover the Being, described in tlie Mantra por- 
tion of the text, is again referred to as Anandamaya in the 
subsequent portion of the above passage. — 15. 

COMSJENTARY. 

The above passage opens with the declaration of 
II “ Satyam, JfiAnani, Anantarn is Braliman.” 

The Brahman so expressly mentioned in this mantra portion, is sub- 
sequently described as Anandamaya in the BrAhmana portion. Therefore, 
Anandamaya is not Jiva. The sense is this. The Taittiriya Upanisad 
commences with the declaration, sripflr^STtf^ “ H'® Knower of 

Brahman obtains the highest.” This shows that the tcorshipper Jiva 
obtains the worshipped Brahman. This object of attainment by the Jiva, 
which was mentioned in the opening passage, “ Brahmavit Apnoti ParSim,” 
is further fully described in the manti-a “ Satyam, jhanam, &g.” The same 
Brahman alone should be taken to be refeixed to by the word Anandatnaya. 
The subsequent portion of Taittiriya Valli commencing with the word 
“ TasmAt va etesmAt Atmana, &c.” is an exhortation and exposition of the 
Brahman mentioned above. Therefore, Brahman who is the object 
attained, must be considered as different from the Jiva who obtains, 
because the obtained and the obtainer can not be the one and the same. 
Therefore, the Anandamaya is not Jiva. 

{Objections). —If the Brahman described in the above mantra were 
really different from the Jiva, then by proving that Brahman is Ananda- 
maya, the Jiva could not be Anandamaya. But Jiva and Brahman are not 
different. The essence which forms the Jiva when it becomes free from 
AvidyA or Nescience is really one ivitb Brahman, and the effect of this is 
that the Jiva is Jiva, so long as it is over-powered by mAyA. Tlie mantra, 
therefore, asserts that a Jiva who is free from mAya is Brahman. There- 
fore, the terra Anandamaya may apply to Jiva, when the latter transcends 
all limitations of AvidyA. 
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(Answer ), — Tlie author answers this objection, by the following Sutra 
declaring that Jiva can never be Brahman even when Mukta or released. 


sOtRA L 1: 16, 


q i\a, mn. Itarah, the other: i,e., the Jiva. An-upapatteb, 

because of ihe ifnpossibility, non-reasonableness. 

16 . Tlie Jiva is not the being referred to in the Mantra 
“ satyam, &c.,” because of the impossibility of such a 
construction. — 16 . 

COMMENTARY. 

The “other’^ ‘ itara’ of the Sutra refers to the Jiva. The Jiva, even 
in the state of mukti, is not referred to by the Mantra “ Sat^^am Jiiaiiam 
&c.,” because such a construction can not be put upon that verse. B'or the 
Mantra says f^qf^^TcTT “ He wlio knows 

Brahman who is Satyam and JMnatn and Anantam, &c., enjoys all bless- 
ings, at one with the all-enjoying Brahman.” Here the Jiva and the Brah- 
man are distinctly shown as separate, for they both eitjoj blessings together 
and concurrently. The word ‘ Vipaslcliita ’ is used in tlie above Mantra. 
It literally means “ He whose chit or mind sees (Paf^yati) diverse ( Vividha) 
objects.” [The word ‘ Patlya ’ lias become Pasl by Prislodaradi Gana 
(Panini VI. 3. 109). The word ‘ vi’ is applied to Brahman, because He is the 
past-master in the art of enjoyment. The Jiva when free from AvidyA 
enjoys all blessings along with Brahman ; namely, in the matter of 
enjoyment he becomes almost a peer of Him. The word ‘ Aulnute ’ in the 
above text is a vaidic anomaly. It is derived from the I’oot ‘ asi ’ to eat, 
and the vikarana ^na, ought to have been used along with it ; but by 
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SUTRA I. 1; 17. 


n ^ I t I U 

iifference. nf i q^ s i TT g Vyapadesat, because of the declaration. 

he being described in the mantra portion 
mam” is not Jiva, though mukta, because there 


COMMENTARY. 

We find in the same valll (Taitt. Up. 7 : 1 see sutra 14) ; “That 
which is self-made is the most sweet. Only after tasting the sweetness of 
that sweet one, does one perceive what is 4naada.” This shows that after 
tasting the sweetness of that Anandamaya, who is refei’red to in the mantra 
portion as Brahman, the Jiva comes to perceive the real nature of 
Ananda. This also shows, that even in the state of innkti, the Jiva is the 
perceiver and Anandainaya is the perceived ; and thus there remains a 
difference between a perceiver and perceived even in that condition.. 

Though the texts like these sriffsr “ even becoming like 

Brahman, he attains Bi-ahman, ” &c., (Br. IV. 4 ; 6) apparently show that 
Jiva and Brahman become one, yet as a matter of fact, they do not declare 
tlie non-separateness of the Jiva and Brahman. The sense of these 
passages is this that the Jiva becomes like Brahman and not actually 
Brahman, for the attainment of Brahman means the attaining of similarity 
with Brahman, for a being merged in Brahman is included in the term 
Brahma-bhuya ‘one who has become Brahman.’ (In other words the 
phrase Brah-ma-bhfiya means brahrnapya one who has reached Brahman.) 
Thus says the fsruti ; — “ NiranjanamParamam sfimyam upaiti ” (Mand. ill. 
1 : 31) “ shaking off good and evil, he reaches the highest similarity." 
So also in the Git4 XIV. 2, we find : — “ Having taken refuge in this 
wisdom and being assimilated to my own nature, they are not reborn.” 
The word ‘ Eva ’ denotes also likeness. As we find in the following : — 
“ 'The words “ Vava,” “ Yath4,” “ Tatha,” ‘ Eva,’ and ‘ Iva ’ have the mean- 
ing of similarity.” Therefore brahma eva means “ like Brahman.” 

(Objection) : — The Sattva guna of Praki'iti causes bliss (ananda). It 
is light and the cause of luminosity or knowledge. This Sattva guna, by 
modification, becomes the cause of bliss. Therefore, the Pradhana or 
Matter is Anandamaya and not Brahman. 

" {Answer) : — This objection the author answers by the following ; — 
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BVTRA I. 1 : 18. 




H ? M I ?c; n 


Kamat, because of desire or willing. Clia, and. sj Na, not. 

Anumana. the inferred one, ie., the Pradhana. Apeksa, necessity. 

18. Because of wishing, the Anandamaya is not 
Pradhana. — 18. 

COMMENTARY. 

Ill the Taittiriya Upanisad 'll. 6. 5;) we find, 
sratpwii “ He wislied may I be many, may T grow forth/’ TIiur creation 
proceeclR by the mere wish (Kama) of the Anandamaya. Now, according to 
S^fikhya, Prakriti is non-sentient, and can liave no Ivamana or wisl). 
Therefore', the Anandamaya, with regard to which the word Kama is used, 
can not be Prakriti. 

SCITBA 1. 1 ; 19. ' 

wfepROT ^ jfrrfter m i u 

in him, in the^^r5on called Anaiidaniya. Asya, bis, 

of the Jlva. Cha, and. Tat, that,, (fearlessness.) Yogam, union. 

saTl%s5asti, teaches (sruti). 

19. The Anandamaya is not Pradhana, for the ad- 
ditional reason that the Srnti teaches two-fold Yoga of the 
Jiva with it. — 19. 

COMMENTARY. 

When a .Tiva is fully devoted to this Being of Bliss, he obtains fear- 
lessness ; while if he is not fully devoted, he is met with terror. For so 
says the ^ruti (Taitt. II. 7. 2). 

*1^ I i ?r??T wi i 

“ When he finds freedom from fear, and rest in that which is Invisible, Incorporeaii 
Undefined, unsupported, then he has obtained the Fearless. For if he makes bah the 
smallest separation froui It, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage).^* 

This teaching lias no bearing witli regard to Pmdhfina, for aceerd- 
ing to SSfikbya, it is the separation from Pradhana that gives fearlessness, 
while it is union with Pradh&na which is the cause of bondage and all 
fear. Thus Pradhana has all the attributes diametrically opposed to those 
of the Anandamaya ; for union with the Anandamaya produces fearlessne^; 
while the slightest separation from Him, is the cause of all fear. Thus it 
has been established that the Saviour Hari alone is the Anandamaya, etc.,, 
and neither Jiva nor Prakfiti is so. 
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VII Adhikarana. — The Being in the Sun and the Eye 

is Brahman. 

The wonderful Pnrusa of Chh. Up. described in chapters I, 6 & 7 is 
Brahman. 

iVipya' : — In the ChhAndogya Upanisad we read as follows : — 

fqf^^ ii^ii ^ 

^im ewf^sn^Ecrc^sri jt 

II \ II ^ cr^?rt?r’E?rn55?T^»3;«gB ^ 

## = 5 rf 5 m ii«ii ^rsi «its 

^«J!r3c^Tn?rt^5r^n5g?TiE^i55 ^rr?EJTT?^«^as ^ 
il'^ll Wi' w: ^w 5 rTs«T ^peci arapppE^r^- 

flw ^ q’srt’ssrncrl^ fbc^w: 555^ Ff ^in u pa t c^s ^ 
qq II ^ II qqr qicqucf 5*^;fiw^fqjT%# ?T!^rT^f^ qw 

qicBwi q^Tfr q^Fq 5 : % ^jsqwit qt'm^ q qq II v9 II gpgq^ q 
wa qt qq Sir qrT g ^wicq c i s^ r 

^<i;re?iqt ^ t^nirqt ^f^tqcrq; 11 ^ 11 

^#rq^ qs 5 II ^ II 

ffqrvqicir' STT^r: WW cJ^qt^qrajqqvqqaj ^ q^OTT^qq^qa 

^im ^q% qritq qrqitOT^rOTn h \ 11 q^qq^ em qt^q^iri^qq^;- 
5 qw q^qT^qqv-^jqgSi msmmwimtt 11 q 11 sNr^- 

^qs ^ q^qt?T^jjqqi£'qq 85 ?nq qq*iT?qq^?l^ 235 #q^ siH^rq ?fr 

q^TJq^qr^rm ll \ ll qq q^q^^qu’gir qr; ^qifq qqr^ q^: ipsnf q- 
^ q^urfqqis^g;^ 5 %q% q^^^qr: ^ mt 

^ qqjq q^sr q^t ®»!qrq^q^qr 5 rnFr 11 « 11 ?isj q qqTjqift^ g^q^ 
^r^r^rm qf f«r asr q#q^ q^ ^ q^«q ^q qrqg^qit^ 

q«rw qqrw 11 mi ?r qq ^ tq^uRfq^ss^ ^>^i^qf ^ q^^qqq- 
: qis^ q?T #qiTqf qrq??^ % qTq% q^qpq wq^qq: II ^ II q|«r q qq- 
|, 1 ' i% 5 R mtt qrq^flV ^ qrq^ ^sg^q ^ qq ^ qrgqrrqros# sstir- 
fqrcss^s^ tqqqqri!^^ ll « 11 

■ V' !' Sarasvatt called) Bik verily (pervades) this (earth); (the Deva Vdyu 

: called) Saman (pervades) fire ; thus this (Are is seen to) rest on that (earth) ; therefore, the 
, . ,. saman is sung as resting on the Bik. Sa is this earth, and Ama is fire and that makes Sama. 

^tlVUy Sarasvatl as presiding over) sky is verily Bik, (the Deva Tayu as 

■ - presiding oyer) air is This Saman is refuged ift that Bik. The sky is .Sa and the 

. , air is Ama, and thus the Sama is made. 

.:. _ ; ;8. The Heaven (Sarasvatij is . verily Bik, and the Sun (Vayu) is Saman, this Saman is 

; ;.; sung as, based on the Bik, the Heaven is Sa and the sun is Ama, thus SAma is made. 
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4. (The Deyi Sarasvati dwelling* in) the stars is verily Hik and (the Deva V^yu in) 
the moon is S^man. This Sdman is refuged on that ^tik. Sd is the stars ; Araa the moon ; 
and thus S^ma is made, 

5. Now that which is the white light of the sun that indeed is Klk, again that which 
is the blue, exceeding dark light of the sun, that verily is Sdman ; thus S^mau (darkness) 
is refuged in that Bik (brightness) ; therefore, the Saman is sung as refuged on the Bik. 
Now the Sd is the white light of the sun ; and the blue and deep dark is Ama, and that 
makes 8ama. 

6. Now that (Being residing inside Vdyu and Sarasvati) which is seen in the sun, 
(in meditation) as full of intense joy, with joy as beard, joy as hair, joy all together to the 
very tips of his nails, 

7. His two eyes are like fresh red lotus. His (mystic) name is Ut, for he has risen 
(Udita) above all sins. He also, who knows this rises verily above all sins. 

8. Rik and Sama (i e., Sarasvati and chief Vayu) are the miiiistrels of the Lord ; 
therefore he is called Udgitha. (He who is praised as Ut) and therefore, he also who sings 
Him is called Udgatri. He, (the Lord, called Ut) is the Ruler of the worlds above that 
(above the heaven plane). Tie rules those worlds and awards the desired objects to the 


SEVENTH KHAINTDA. 

1. Now the psychological. The Rlk is Speech, and the Saman is the organ of 
respiration. Thus respiration is seen to rest the organ of speech. Therefore, the S^man 
is sung as resting on the Rik. vSa is the organ of speech, and Ama is the organ of respi- 
ration. That makes Sfuna. 

2, The eye is the Rlk, and the Jiva is the Saman. This Saman is seen to rest on 
the Rik, therefore the Saman is sung fco rest on the Rlk ; SI is the eye, and Ama the Jiva ; 
and that makes S^ma. 

8. The ear is the Rik and the mind is the Saman ; this Sjiman is seen to rest on the 
Rik; therefore, the Saman is sung as resting on the Rlk. Si is the ear, Ama is the mind. 
That makes Sama. 

4. Now the white light of the eye is indeed Rik. and the blue exceeding dark light 
of the eye is Sa nan. This Sam in is refuged on that Rik. Therefore the -Saman is sung as 
refuged in the Rik. Sa is the white light of the eye, Ama is the blue exceeding dark 
light, and that makes Sama. 

5. Now the person that is soon in the eye is the all- wise, all-harmonious, and up- 
lifter of all. He u all-ador ible, Me is all-fuli. The for n of that person in the eye is the 
same as the form of the other person in the sun, the ministrels of the one are the minis- 
trels of the other, the name Ut of the one, is the name of the other. 

6. He is the Lord, who rules the worlds beneath the physical, and awards all. the 
wishes of men. Therefore all, who sing any s^ng. sing really to Hun, and thus really 
from Him they obtain all wealth. 

7. Now he who knowing this sings a Saman, sings to both, he really sings as if 
inspired by Him, and obtains the worlds beyond that and the wishes of the devas. 

8. Now through this alone he obtains ail the lower worlds and the desires of human 
beings. Therefore, the Udgatri who knows this should say:—** To accomplish what 
particular desire of yours, 0 Yajam^na, shall I sing out ? ’V For he, who knowing this, sings 
out the Sdman, is, able to accomplish the desires of his Yajam^na through his song, 
y^a, through hIs song. 
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{Doubt ) : — Now arises tins doubt. Who is this wonderful person, 
seen in the orb of the sun and in tlie orb of the eye ? Is it some Jiva, 
who by his extraordinary sanctity and wisdom, has attained the position 
of a divine personage, and resides in the solar sphere, and in the human 
retina? Or is it supreme Bral^mau? 

{Purvapahm) : —The being above described is a Jiva wlio, owing 
to his good deeds and wisdom, has attained this position, because he is 
described as possessing a body. Because he is supremely wise and holy, 
therefore he possesses the power of ruling the worlds and awarding the 
fruits of action and desires of the gods and mankind ; and, therefore, the 
above passage teaclies the worship of some highly evolved Jiva. 

(Siddhdnta ) : — To this the author answers by the following Sdtra : — 

sOtRAI. I : 20. 


Antas, or Aiitar the Being within (the ?un and the eye), l ^tt- 

dharma, His attributes, the attributes of the Supreme. UpadesSat, 

because of teaching. The Sruti gives to this Person in the sun and the eye, 
attributes" wliich solely belong to God: therefore tiiis Person must be Brahman. 

Note :~'Tliis is dristaiita sangati. 

20. The being inside the sun and the eye is Para- 
matman, and not any Jiva, because the attributes of the 
Supreme Brahman are taught therein. — 20. 

He who is inside the sun and the eye, is verily the Supreme Self, and 
not any exalted Jiva. Why? Because in this chapter of the Ohh. Up. 
we find attributes which are applicable to Bj-ahman only and not to 
Jiva. He is said to be “ apahatapUpma,” “ above all sins:” no Jiva can 
be so described, for rising above all evils and destroying all karmas is 
the attribute of Brahman, in Him there is no trace of sin or bondage of 
■karma, while we know that Jiva is bound by karma, and tainted with 
sin. No doubt, highly evolved Devas and Jivas take up the offices of 
ruling over the lower spheres, and fulfilling the desires of the other 
Jivas, and awarding the fruits of actions to them. But such evolved 
souls are not primary rulers of the world. Their power and action are 
derived from that of Brahman and are the results of their meditation on 
Him. Moreover meditation on those exalted Beings is not equivalent 
to the meditation on T^lvara. No doubt He is described in the above 
passage as having a body, but merely from such a description, we are 
not entitled to conclude, that He is a Jiva. For in the Vedas we find. 
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(sncli as in tlie well-known Puru^a Sukta of the Rik-Veda X. 90.) that 
the God is described as an Almighty Man-like being. Siinilaiiy -we 
find in the other Upani^ad passages, the same (anthropomorphic) des- 
cin-ption :~“I know that great person (purnsa) of sunlike lustre, beyond 
the darkness, &e.” All these passages of the Vedas and Upanisads 
show that the Supreme Brahman has an immaterial, non-Pj-akritik divine 
body of His own. 

sOtka 1. 1. 21. 

Bhecla, diffeience. Vyapadesat, because of declaration. ^ 

Cha, aud. Anyah, another, other ilian the Jiva. 

sOtEA XXL 

21. The Being above-mentioned is other than Jiva. 
Because there is a declaration of its being separate from 
Jiva. — 21. 

COMMENTARY. 

It must be admitted that the Inner Ruler, the Supreme Self is 
described there, and it is separate from the individual Jiva whose body 
is the sun : that is to say, the above passage describes Brahman and not 
the solar Deity. Tims in the Brihadftranyaka Upanisad, we find tliat 
a distinction is drawn between the Jiva whose body is the sun and 
the Inner Ruler, the Brahman, who rules even the solar Deity 

cT 1 

“ Ho who dwells in the .sun (Aclitya), and within the sun, whom the sun does not 
know, whose body the sun is, and who pulls (rales) the sun within, he is thy sell, the 
puller (ruler) within, the immortal J’ (Br. Up. Ill, 7: 9) 

Therefore the Being here described is not any exalted Jiva but 
Brahman Himself; because the Being described in the Ghhandogya, and 
that described in die Brihadaranyaka should be one and the same, as the 
texts are similar. 


Adhikarana VIII. — The Akdsa of Chh. Up. I. 9. is Brahman 

iVi^aya ): — In the (Jhhdndogya Upanisad we find : — 

5tft^ i^lwrs?rwRi5;i5r; n it if 




48 


vbdAnta-sutbas. 


1 adIiyAya. 


\Govinda 


e q^sJTfcTJ »id^[€i%5T5E?i *Rr^ qd=id?i^ ? 

3Ri% q q?it# f^RLq d q d qtga ’ag^^’iigqnE^ ii R H ^Rq» 

qsT asrrqrgsNi qd^€l[^ |«i!ot- 

#q5i II ^ II 5r«rfgf^#% ®>aR gr qr q?r Spq ^ar- 

gqre^ q^q€tq q^ ?T?qT^jf#% <rsiigf^##: #r ^ 

II « II 

^ asked “ What is the goal of Brahma?" “The AlHumiiious 
Visi^iu," replied Pravahana “For ail these (mighty) Beings take their rise from the 
All -luminous and have their setting in the ill-luminous. The All-luminous is greater than 
these, the All-luminous is their great refuge. He indeed is higher than the highest, the 
Udgitha, the infinite. 

2. He who meditates on Udgitha as the Greater than the Great, knowing it thus to 
be the Supreme goal, the Greater than the Great becomes his protector, and he obtains 
the worlds which are greater than the Great (such as Vaikuntha, &c.) 

8. “ Those among mankind who will know this Udgitha," thus said Atidhanvan, son 
of sWaka, to his disciple Udara SS,ndilya, “ will live for the entire length of the age in 
which they get this knowledge and for them the Supreme Brahman will be their life in this 
world, for that length, and also in the other world. He who knowing thus meditates on 
‘ Him, the Supreme Brahman becomes his life in the next world, yea in the next world." 

{Doubt ): — The doubt arises here, what is alluded to by the word 
AkAila ? Is it the primeval element ether, or Brahman ? 

{Purvapaksa) : — The word Akfl4a here, is ‘ protyle ’ 
element, from which all other elements have come out, 
meaning of denotes the pai’ent of all the elements. And we are 

taught that from akaila evolves v^yu (or all gaseous elements). Thus 
akA4a, being the source of all physical elements, can not mean Brahman, 
but ether. 

' iSiddhaiita] :--To this objection the author answers by the following 
sutra :— , 

strTRA 1 . 1 . 22 . 


or the primeval 
for the current 


ufefig; u ? i t l ii 

ak^sah, the word akasa as used iiere. rtt Tat, his, of Brahman. 
Hngfit, because of the characteristic mark. Tlie here refers to Brah- 

man, because the defining marks of Brahman are found in this passage. 

. Note This is pratyudaharaiia sangati. 

' ' 22. , The word aHsa here denotes Brahman, because 

the 'characteristic marks of Brahman are found in the above 

,;.v,.',pas&tgei— 22,; . 

V COMMENTARY. 

, The word 4 Brahman, because the characteristic 
‘ 'arris' hf S^hman a found here, such as, creating all elements, sustain- 
.1 fdk.‘ai(i rCi^tws, , absorbing them back into Himself. The word 
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“Sarva,” “all” is used in the above passage; where it says sarv^ni 
ha vk im^ni bhhtaui, verily all these beings, so it can not refer to the 
material 4k^^a from which. aK beings do not come out. For at least the 
material akasla can not come out of itself. For the material 4ka!^a has 
come out of something else, and so it can not be the cause of its own 
production, therefore, the aka^a above-mentioned can not be the material 
ikaiila. 

Moreover, in the above passage, the word ‘ Eva,’ ‘ alone,’ is used in 
connection with A-kai^a, showing that from akfiila alone and from no other 
cause, come out all this universe. Thus it is an additional reason to hold 
that AkA!^a here does not mean the material Akai^a. For we see that clay, 
&c., are causes of pots, &c., and so the material Akan^a is not the sole cause, 
but there are other causes also. But with regard to Brahman, all this is 
consistent. He is the sole cause, because He possesses all power and 
everything is His form. Though the word AkAf^a in its ordinary 
significance means the material akaila, yet here owing to the stronger 
indication of the context, it applies to Para Brahman. 


Adhikarana IX. — Prana is Brahman. 

(Visaya) : — In the Chhandogya Upanisad we read as follows ; — 

'HrfH ^ AT 5ir It « It min 

Then the Prastotri approached him, saying : “ Sir, you said to me ' Prastotri, if you 
without knowing the deity which belongs to the prastaya, are going to sing it, your head 
will fall off,’ which then is the deity ?” 

He said “Breath (prana). For all these beings merge into Breath alone, and from 
Breath they rise again. This is the deity belonging to the prastava. If without knowing 
that deity, you had sung forth your hymns, your head would have fallen off, after you had 
been warned by me.” 

The whole passage is given below, for the full understanding of the 
argument. 

1. When ( the crops in the land of ) the Kurus w’^ere destroyed by hailstones, Usasti 
Ch^krayana lived a-begging with his young wife, at Ibhya-grama. Seeing the Lord of 
Ibhya eating beans, he begged some from him. 

2. ( The master of the elephantf ) said to U.dasti “ I have no more except these, which 
are placed before me for eating.” Usasti said, “give me then some of these.” Hp gave 
him some of those and said, “ Here is some water to drink, in this bag.” IJ.^asti said, 
“I shall drink impure water, if 1 drank what has already been drunk by anctjber.” The 
master of elephants said, “ are not these beans also impure^ as I am eating of them? ” 
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3. Usasti replied ** No, (these beans should not be considered unclean) because 
without eating them I cannot live ; while the drinking of (your) water (is nofc an absolute 
necessity and) depends on my pleasure, (for it can be obtained everywhere).’’ Usasti 
having eaten himself, brought the reminder to his wife. But she had already eaten before, 
therefore she took them and put them away. 

4, Usasti next morning, after leaving his bed, said to her ‘^alasl If we could get 
a little of food, then we should get much wealth, for that king there, is going to offer a 
sacrifice ; he may choose me for all the priestly posts.” 

5, His wife said to him “ Alas I O husband I (There is nothing else in the house) 
but these (stale) beans (which you brought yesterday).” Usasti having eaten them, went 
to that big sacrifice (which was being performed). There he sat down near the Udgatrins 
who were singing hymns in the Astava ceremony : and then said to Prastotar priest. 

6. Oh Prastotar 1 if though, without knowing the Devata invoked in the particular 
Prastava, art going to sing it, thy head will fall off. 

7, OUdgdtarl if thou, wnthout knowing the Devata invoked in the particular 
Udgithd, art going to sing it, thy head will fall off. 

8. O Pratihartar I if thou, without knowing the Devata, invoked in the particular 
Pratihdra, art going to sing it, thy head will fall off. They indeed stopped and sat down 

ELEVENTH KHANDA. 

1. Then the Sacrificer said to him “I desire to know who you are, Sir.” He replied, 
“I am Usasti, the son of Ohakrayana.” The king said, ** I had made up my mind, Sir, to 
appoint you alone to all these priestly offices ; but not having found you, 1 have appointed 
others (priests) to these offices. (But now that I have found you) Sir I I elect you for all 
these priestly offices.” 

2. Very well,” said Usasti, “ (These should not, however be sent away), but let 
them indeed sing the sacred hymns under my direction. And promise that you pay me 
as much wealth, as you give to all these (collectively). ” The Saeriflcer said, Let it 
be so.” 

3. Then the Prastotri priest approached him respectfully, and said <‘Sir, you said 
to me, ‘ O Prastotar 1 if not knowing the deity related to Prastava, thou shalt sing him, 
thy head wnll fall off,’ which is that devata ? ” 

4. Ohakrayana said, “ (Visnu the Great Breath, or) the Chief Prana is the deity of 
creation. Verily all these creatures merge into Prana (at pralaya), and they come out of 
him (at creation). He alone is the deity belonging to creation (prastava), Hadst thou 
sung without knowing this Lord, thy head would have fallen off, by my saying (by. my 
warning).” 

5. Then the Udgatri priest approached him respectfully and said, “ Sir, you said to 
me, ‘ O Udgatri I if not knowing the deity related to Udgitham, thou shalt sing him, thy head 
will fall off I ‘ which is that Devata He said “ the sun.” 

6. Ohakrayana said “ (Vispu residing in the sun is the deity of Udgitha) verily all 
' these singing creatures chant His praises, because he is the best and the Highest. He 

, ' alone is the deity belonging to Udgithfi. Hadst thou sung without knowing this Lord, 
V thy head would have fallen off, as I had warned thee.” 

< 7. Then the Pratihartri aparoached him respectfully and said, “ Sir, you said to me, 
< 6 Pratiharta, if not knowing the deity related to Pratihara, thou shalt sing Mm, then 
thy head will fall off,’ which is that Devak ? ” ^ 

; . i,,, ^ residing ifi the) food (is the deity of Prafcihdra). Verily all these 

" Creatures eat Pood, and live thereby (because Vispu dwells in food and thus maintains 
/ 'MemX fiealoneisthedeity belonging to Pratihara. Hadst thou sung without knowing 
tMs Lord, thy head would have Mien off, as I had warned thee.” 
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{Doubt):— Is this PrAna, the breath that flows in. and out of the 
lungs? Or is it the Supreme Brahman? 

iPArvapak^a ) : — TJie Prana mentioned here is the air that circulates 
in the lungs. For such is the ordinary acceptance of this term, and the 
arising and merging of all beings in the PrAna, mean that all living beings 
exist so long as this breath is in them, they perish when this breath 
goes out. 

(Siddhdnta) : — To this the author answers by the following sutra. 

sPtRA 1 . 1 . 28 . 

?si^ Stuff! II 1 I M II 

Ata eva, for this reason, hence also, srnir: Praiiali, rhe breath. 

Note Pratyudaharana Sangati. 

23. Tlie word prana here refers to Brahman, for 
a reason similar to that given in the preceding sutra. 

COMMENTARY. 

This Prana of the Chh. Up. I. 11. 5, is the Supreme Lord and not the 
air of the breath. Why? Because the characteristic marks of Brahman, 
namely, the creation of all creatures and re-absorption of them into Himself, 
are attributed to this Prana. 

Adhikarana X, — The Light is Brahman, 

(Visaya) : — In the Chh. Up. (TIL 13 :7) we read : — 

f^«ft #!| Ellers 

Now that light which shines above this heaven, higher than all, higher than every- 
thing, in the highest world, beyond which there are no other worlds, that is the same 
light which is within man. 

Note :---We give below the whole passage in order to follow the reasoning properly. 

^ ^ lU II ^ w ^ 

^ 5iTm?Sr?i% II It ?IT % ^ ^ 

52^ sTTw; sr%%5n ii ^ ii ^ ac2^ 

?[l€rdtT2^ si%fs?n 

«^Jit ^ il ^ ii 

. II II 'wq ^ I #rs55n H 
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^ ^ ^ir9Ri?[n5<rt?r?^frsR[^ Fsrt ?! 

^H<.ll 

II ?% 5T?[5r; II Vi il 

TO 1 m *5TO ^ sit^ it^s srnn^nrit 

^ ^T%TOt^€iiTs§tT?rrJi^qT#ftra3i?ai5ii?(t il K ii ^«r 

^»!r{ ^ 3EiTTO5|^5r§ix ^ ’sr!?raT5Ea^?F!pt^^ ?i5T2|%c3qT#rcr 

^sEr?[R# ^ II q H ^«r%rTO sicEr^lf^j #totr: art^K #i- 
sriiar4ai7atT?rfiir5qnSta sffia=ir?ia5rT^ 5??^% ar q^ I? il ^ H ^ 
^ ^rwfTOfffJT: ^ qlFTO^TOir^s?^ ^- 

jus^s^fsai^^T^ ^r q^* I? II a II ^«r ^ h ^s ?r 

irrasmaf^a^st^ssr a^^c^qraltra^^r ^ '5^' « 

^ gr qa qsigr g^rpqrJ ^ q qai^q tot asrg’^qR. 

^aPTO #q»5q g:rcqT?l^^qf li srrar^ sif?rq^^ ^ qai^isf qa^ 

airg^rf^qro SRqn^ ii % ii ^«r qct sqt^rsfNt 

f^a: ggg qiq ^ 

sqt^^a^qr f ll « il q#a^q»3€Tt ^qsf^tf^rq FqsrHifIr cr^qr 

wrTOarqvnftqrq g® rnHcTfirq 

w as ^ ^ qt^a !qq% ^ ^ q qq' ^ H <: ii 

iifi^ sRt^ras II II 

TWELB-TH KHA?}]>A- 

1, The Lord called G^yatri is verily this All-Fall, in whatever form (He may he.) 
Oayatri is speech, because (the Lord as) Speech (controls and commands) all beings. He 
sings out (the Yedas) and gives salvation to all, hence He is called (Gayatrx). 

2. That very Lord (who is in the sun and called) Gayatri, is indeed (the very Lord 
who is in the earth and called) Prithivi, the Broad. In this (form) are all these beings 
established. None excels this form. 

8. That very Lord who is in the earth and called Prithivi, is indeed the very Lord 
who is in this soul and called ‘SWira, the Joy, bliss-wisdom. In this form rest indeed these 
senses. None can excel this form. 

4. That very Lord who is in the soul and called .Sarira, is indeed the Lord who is in 
the innermost part of the soul, and called the heart. In Him rest indeed these senses. 
None excels this form. 

; 5. That very six-fold Gayatri has four feet ; and that very fact is declared by a Hik 
;;^erse/(kig Veda X. 90. 8). 

' 8.- Such is His greatness, yea the Lord is even greater. All souls constitute one 

Quarter of Him. His immortal three quarters are in Heaven.” 

ri :i„ 7. That Gayatri-form of the Lord is indeed Brahman, the All-pervading. This indeed 
is the AU-luminous Which is outside of the soul (in the physical heart). 

" ^ 8. That All-Ium incus, who is outside the^ Jiva (in the external heart) is verily the 

All-liuhinous who is inside the Jiva (pervades the soul). 

\ 9. That All-lnminous, who is inside the Jiva, is verily the All-luminous who is in the 

if " LOi That All-luminous who is in the heart, is verily the Full, the Belf-#etermined* 
He who knows thus, obtains happiness, full and independent. 
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1. Of this Supreme Brahman called the Heart, there are verily indeed five divine gate- 
keepers. He who is His eastern gate-keeper is the presiding deity of Prana, of the eye 
and is the sun. Let one meditate on him (as sun) as physical energy and health. He who 
meditates thus becomes energetic and healthy. 

2. Now he who is His southern gate-keeper is the presiding deity of Vyana, of the 
ear, and is the moon. Let one meditate on him (aS moon possessed of) beauty and fame. 
He who meditates thus becomes artistic and famous. 

3. Now he who is His southern gate-keeper is the presiding deity of Ap^na, of the 
organ of speech : and is Agni. Let one meditate on him (as Agni possessed of) intellectual 
energy and sanity. He who meditates thus becomes intellectual and sane. 

4. Now he who is his northern gate-keeper is the presiding deity of Samana, and of 
wind, and he is Indra. Let one meditate on him as Indra, possessed of renown and 
lordliness. He who meditates thus becomes renowned and lordly. 

5. Now he who is the central gate-keeper is the presiding deity of Udana and the 
chief Yayu and is Akdsa. Let one meditate on him as the Principal Vdyu possessed of 
spiritual energy and greatness. He who meditates thus, becomes spiritually energetic 
and great. 

6. These verily are the five servants of Brahman, the gate-keepers of the world of 
Pure wisdom and joy (also). He who knows these five servants of Brahman thus, (as) the 
gate-keepers (of the heart as well as) of the world of Pure wisdom and joy, gets a virtuous 
son born in his family ; and himself enters that world of Pure wisdom and joy ; because 
he knows those five servants of Brahman, the gate-keepers of the world of svarga. 

7. Now the LIG-HT which shines above this heaven, in the worlds higher than those 
ofJBrahma, higher than all, beyond which there are no higher worlds, (and which them- 
selves are) the highest worlds (of their respective planes) ; that is verily the same 
LIGHT which is within the heart of) man. And of this the direct proof is this : — 

8. Namely, the warmth which one perceives through touch here in the body. Of Him 
is this praise, which one hears as existing in the ears, namely, the sound like the roar of 
an ocean, or that of thunder, or of the burning fire. Let one meditate on Brahman, as if 
thus seen and heard. He who knows this thus, laecomes clear seeing and celebrated ; yea 
who knows this thus, 

{Doubt): — What is this Jyotih or light referred to here ? Is it the 
physical light of the sun, &c. ? Or is it the Supreme Brahman ? 

(Purmpak^a): — The light is the physical light of the sun, &c., 
because there is no mention of Brahman here in connection with it, or 
immediately preceding it. 

{SiddMnta) : — To this the author replies by the following sutra 

sOtra I. 1. 24. 

Jyotili, the light (mentioned in the Chhanciogya is Brahman). 
Charaha, foot. Abhidhinat, because of the mention. 

Note;— Pratyud&ha rana Sangatl. 

24. — The Jyotis of ChhSndyogya Upanisad II. 13. 7 
refers to Brahman and not to Material Light: hecanse.it 




is described as having (four) feet,— 24, ; , 


iiSBIli 
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COMMENTARY. 

By the word Jyotis, we must take Brahman and not material light. 
Why ? Because of the mention of feet. For in the Chli. Up. III. 12. 6 
we read — 


“ Such is the greatness of it (of Brahman, under the disguise of G&yatril ; greater than 
it is a person (pnrnsa). His feet are all things. The immortal with three feet is m 
heaven (ii.f'.j ^winself).” 

This sliows that all creatures form but one foot of Brahman 
The real sense is this. In the Chh. Up. 111. 12. 6, Brahman has been 
described as having four quarters or feet, that very Brahman is referred 
to by the relative pronoun ‘ yat,’ “ that,” in the subsequent passage (Uhh. 
Up. III. 13. 7). Thus there is no break of continuity between the Brahman 
mentioned in the Chh. Up. Ill, 12. 6 and III. 13. 7. Because they are 
connected by the relative pronoun ‘ yat.’ Moreover in both these passages, 
the word (dyu) “ heaven,” is mentioned ; that also connects these passages. 
Therefore the Lord Hari of infinite glory, is the light referred to in this 
passage, and not any physical light of any celestial body, like the sun 

and the rest. 

{Objection ) ; — The 
metre Gayatri, which 
passage 


is mentioned immediately before, 
where it is said that Gayatri has four feet. (Chh. 
{Answer ) : — To this the author answers in the folio 
stating the objection in the first portion of the sfitra, and 
the second portion. 

sbTRA I. 1. 25. 

H ? t t I u 

SEs?: Chhandas (of) a metre, the metre Gdyatri. 
because of the description. H Na, not. ^ Iti, thus. Chi 
Tatha, thus ; (therein, in the Brahman incarnated or i 
symbolised in the metre). Chetas (of) mind, Ar 

ttation, giving. fifiK f a r Nigadat, because of the teaching. fi 
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25 . If it be objected, that the word Jyotis does not 
refer to Brahman, but it denotes the Metre Gayatri, we reply 
not so ; Gayatri there is only for the purposes of concentrat- 
ing the mind in Brahman who is meditated upon as Gayatri. 
And by this explanation all becomes consistent. — 25. 

COMMENTARY. 

But — an objection is raised — bow can the four feet of Jyotis refer to 
Brahman, when we find that it refers to the four feet of Gayatri ? For in 
the above quotation, it will be seen that after mentioning that “ Gayatri is - 
everything whatsoever exists,” the text shows that .Gayatri is the speech, 
the earth, the body and the heart. The four-footed GS,yatri is taught in 
the verse five expressly as having four feet. And with regard to this G4ya- 
tri, which has four feet, and is sixfold, a Rik is mentioned : — “ Such is the 
greatness of it, gz’eater than it is Purusa, &c.” Now this mantra contains 
reference to four feet and it refers to G^yati-i and not to Brahman. How 
then can you say that the reference to four feet is to light (Jyotis) which 
is Brahman, and not to Gayatri which is immediately referx-ed to here. 

To this objection, we reply that this G§.yatrl itself so referred to, does 
not mean the metre Gayatid, but Bi’ahman as conceived in this symbol ; 
for Gayatri is figuratively spoken as having four feet, &c., in order that 
meditation on such Gayatri may be performed. The symbolic meditation 
is for the sake of instructing one how to xxxeditate. If Gayatri meant metre, 
then it would be impossible to say of it that “ Gayatri is everything what- 
soever here exists.” For certainly the metre is not everything. There- 
fore the sfitra says ‘ Tathahi Dan^anam ’ ‘ so we see ’ — here the word 
Dai-i^anam means “ consistency.” For by such an explanation alone, the 
above passage gives a consistent meaning / othei’wise we ai'e landed into 
the absurdity of holding a metre to be everything. Therefore, through 
Gayatri is shown the meditation on Brahman. Moreovei’, the author gives 
another reason for holding that Gayatri hei-e is Brahman and not a metre. 

SijTRA I. 1. 26. 

BhOtadi, the beings, &c, tr Padi, (of) foot. s?(q%r Vyapade^a, 
(of) mention, (of) declaration. Upapattefi, because of the possibifity, 

reasonableness. "Sf Cha, and. Evam, thus. 

26. Aud thus only it is possible to declare that tbe 

beings, (speech, earth, &c.) are its feet.—26- '-'-y 


'.t 
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COMMENTARY. 

Thus Brahman alone should he understood here as G^yatri. Why? 
Because beings, earth, body, and heart are referred here with regard to 
Gayatri, and the four feet of G^yatri are these four things. If the Gayatri 
here did not mean Brahman, then these forrr thirrgs could irot form its four 
feet, for it is absurd to speak of a metre GS<yatrr that beings, earth, &c., 
are its feet. Therefore, the whole passage of the Chh. Up. ■ openrng with 
‘ The Gayatri is everything whatsoever exists,” really opens with the decla- 
ration that ‘ Brahman is everything whatsoever exists, &c.’ Thus Brahman 

is referred to by the relative pronoun ‘ yat, ’ “ that in Chh. fJp. 

III. 13 7. Moreover the word “heaven” also is a significant word. Its 
use in connection with “ Light ” reminds us of its use in connection with 
the “ Gayatri ” also. Therefore the “ Light ” shining above heave^i, is the 
same as the “ Gayatri ” that has three of its feet in heaven. 

(Ohjeef ion) But reference to Heaven with regard to Gayatri is in 
the locative case, namel.y, heaven is the adhara or the support of Gayatri. 
For Chh. Up. HI. 12. 6 says ‘ Trip.adasy.amritam divi.’ The word ‘ divi’ 
is in the locative case ; and the sentence means immortal with three feet 
is in heaven.’ While witli regard to Jyotis, the Chh. Up. III. 13, 7, uses 
the ablative ca.se, and says that “ the light which shines above this heaven.” 
Tlius Jyotis is not in heaven, but above heaven, while Gayatri is in heaven. 
Thus there is a difference of teaching with regard to the relation of Gayatri 
and Jvotis to heaven. Therefore, these two words do not relei to the 
same object. 

(Siddhanta) To this we reply, this is not so. Because in both 
places, there is nothing contrary to the recognition. This objection and 
answer, the author has put in the following sutra — 


SUTRA I. 1. 27. 


f 


i 

.w 


Upade^a, of teaching, of grammatical construction or cases, 
Bhedat, because of the difference, sf Na, not, ^ Chet, if. ^ Na, not. 
Ubhayasmin, in both, (whether in the ablative case or in the locative case). 

Api, even.'., Avirodhat, because of the want of conflict or con- 

tradiction. 

. ; 27 . Tlie obj ection ttat Braliman of the former passage 

cannot be recognised in the latter on account of the differ- 
mee pf case-terminations is not valid, because in either case, 
there is nothing contrary, todhe recognition. — 27, 
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COMMBNTABY.' 

The locative ‘ divi’ and the ablative ‘ divah,’ that is, ‘ in heaven’ or 
‘ above heaven,’ are not contrarJ^ For the force of the ablative in ‘divah’ 
really is that of locative. Just as in ordinary language, a parrot, although 
in contact with the top of a tree, is not only said to be ‘ on the tree,’ but 
also ‘ above the tree,’ so Brahman also, although being in heaven, is here 
referred to as being beyond heaven as well. 

Adhikarana XI. — Prana is Brahman. 

(Vifaya ) : — In the Kau. Up., III., we read as follows: — 

f I i “gr a I? s[ i 

cT ST I lerfl te w 

sRrf s^5^r ftssej i ^ 

fT 3 «TrT?T f^cTcTiT 

^ sTir^xrrsT^’ariTf nwrfti 

^ ^ ST =5 siT#sr^ I ^ ^ Jit ftr3ITSTT^rg[^5TT?TI %5T ^ aRjfrnr 
ST Jir^^^sT ST f^^^ST ?T ^%ST ST Hsn59lTtT STT^SI «TTtf “gt ST 

lU II ^ srTsntsfsEJi swmr # JirmfCJjcrfn^iT^gTgt i 
STTOJ sn% ^ I sTTsff qgrHjcT siT^^%i5g€t^ 111% grerrcT i 

sir^sT ^^gf^ff^sJ 5 cr^iiTat% sri5q[r35Jigf;% ^ ^ni 

q^ErTs^?!P5rrcg*jf^f^ ^ i | strsnr 

sr ff ?asE^iTgt stth snrrq^g* sit^ ^ 

I srrsnt jtrt ^q!’o|[|crrfH siwiti^ i qrr^^cff 
sTTsuT I ^^jq???j??ii srnnT sitsf ^»igg[|agp srnnr ^3- 

>2:wgrf% WSTt vaiTq?^'' STTSOT sqg^-qrqf^rT STIssi STTsnScf ^risTTSHr HgSTTSDsilf^- 
|s3[ srTsnrsrf il r ii 

J 3 ^i% q? 5 ?iT% q?;qT% qr^art^r 

^Tf ^ q??snJi ?F?r fr«r srm qsr sr^n^ 

5i€tc qft3®t^rq?T% 1 5 r?iiTt 5 r^q>q=«rgqi#cT i % I srisnt sgr q^r sir m q^r 

^ qisn: 1 ^ f ^|i5qirq<rR^tq f fi%^rsT i si#cT? 3 ^j 

§rTJ Sfqq ^ ^ST qrjSRqsiTfelsqts!! q|qj«n ¥[q% 1 cr|st qTq=<0lf st%%j sgff 

cqtr ^qs 51^'^ sitq sgl^j TTisf: qsTJ 55 # ^tcq|% 1 

^ q^T q% 3 'iq^ fqsE^s^^T f^qfess:^qftl?t 5 OT!^sT; qttnr HSIT- 

sR5Tf^qfegs%qi%¥sitt^t^spqr%^T: 1 ?i#5t?pq?rr^ 

nR^qqrrqssf % 9 i ?r?rp^qjjitfe^ st > 1 %% sr qjjsife ^?qsjr- 

^qTJs q|9R«rnTq% grist ^rqFgti's^mfid: 

5 gs|. »T;TJ ^ qj?! qfeg^ qqr^S^jiT" 
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ilrsrr^^#^r^%cT^rtT^?ftft5 sriM ^i^rrsTcrH' i%arf^S!% m%«ft 

hxmi II ^ II ^ gm?«TT?9rw’tR!! siwrpsrfw^^psr^ i 

^nraT^raflf^5fTJlTf«ItSlt% I SlT%TS^*IIra^fiTf^Rfilf%^S[^ ST#?? 

5SissfT?if5?r^5i^ ?rgrt3^rHisit{?r i «ErT?n!=qf»Tf^^5r% 

iT5!^«sr>rwKncfT*=^TSTl'r?r i snm: igr srii^iTgTiwr^sw^J i 

gr^icr: ?r|R^OTlTs«T 

II « II q^cTRstfcrf^f^rTT ^i^- 

wsTTiHra^f^^Jir trsEsr q?:«5cn?sr^f^to ^f^fn^rn 

q«FHfHfjcr cT^ ^ q^c^Rsrfa^ffrTT sfcmrsrr i 5rpi 

5ts^j »TO5ncsii^f4?rT ntstr i if.'s ct^t 

f|:?rT i 'i?:eTfSr%^f 3ir ^msrf i 

:# «7^«xlTcSr%%ricTT 5iJ3l?T5n 1 ^q’eB qgTW 
qaFH^I^ ?f??n?T!!^> ?:%: vmif^i qc^trqf^i^^crr ^jWJTrsiT i qr^lqi^i 
q^Wf gi5^^Tft9in q?:^rcir%fgrrf cfr ^<rw5rr i stqnE??! qqrn^ft 
T?r5sr qjwr: q’c^^Ttarfrrfqffg'T ^jfWTWT il h h sr^rqr ?5wr^ 
^rwiRlf^ 1 q^qt snw ^HT^B aT%q ^q\5n?gtTqf5Ttra I SIW 
mnm 'sr^qr^eq^fq! W’jqiSTt^ I airqr^qfigiirw^'ttqr ^gfi^^s^rqratflT l 
wiTf^ff ^JTPia fefqi ?i^q*aiC’qR!STrf^ 1 qi:qT i^rfmrt 

I qirqf iiTs^f^ i qi^Tq?«r 

!i:f^ qsrTBWisTtra 1 airq! qtlt qT?fT»Tf f^qr 
BTsrtf^ I sngrlf^ ^ht^b q«%q fqsffr^ar ii ^ ii q ff 

swT^T qr^qm f^j^q Etwiq^^qrq ^ qr^^qsim qi^rf^qrii^ i 

qf| q^!%J aT%r w ^'qq ^ & q^TSSjf^? qTf^'nsq 

sussrifeqfrrf^ I q ftsrirr^' q^ q:q f^qq miq^^sqq Ji^Ts^cfqni: 

qr^^q^q sff^rf^qrwfq iq ^ ^'tsf ^ qjqqs^sinq^qrq ^ n^- 
qrf^cf Bs^* a^TTi^q^Fq I qff feixqitB qjqq aitr- 

q^^sqq ^ a^rssjf^qm qTf^qwq?:B at^iftjqfir^ i q f| agr^ 
^qq airTq^qmfqq & j^Tssjf^f qil^qcii^ aifrr^qfafq i q ft 
BfK iqf.q f^*qq a^rq^r^qra t aq>s5iftcqif qm^fiq- 
q ff a?rm?r qq^ qfq?? *tif aar^ qjqq afrq^sfqra ft 
I qi^ftqatq:^ ?:Fq aqTfq aiirifqqfftfq i q ft ai't^ qriB^t 

swqftqTJpqq t aftis^fftqiTi: qTtftqrfaqif swfeqfafq i q ft a^- 
■ ^qq f^!^ q aqtqaf af fftq iivsii q qiq qq>R fftqT?i;t q 

|<i^ q q?i fqfsTf r€tq q^qfqsf ^qrat. i q bs? fftf^fi' 

qra^B ft%tr^?n«q?Erfq^Rnt f^rq^i qq^fqfer^rt^ 

; f M^#q iqfjqftrfiw?n^^Tg[;i qrqs^^tf 
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aranrrcT srsrrtf^sjrRR Irt f^srr^^Rr tgirr?![^i 

^ JT%I R^t^cT JTRrC gr WT qcTT cn^raHTWRT 

^!^RT *T w«Rt; ^?ffg[Ta5{rwT3fT5f ^ 35 ? 5j^3rn 
ilci I R SRcTWT ^ '??r5fTR I ?i^«rT %^ftigrr 

^irnr^T qg^rlcrr ^jcTR^rn st^rw^rr^^rlcrTJ sjithrt! sjt^ 1 

StRI aWfUrsTf^SSfifcTS^T ^ ^4'!ST 

S cf jffifwrt 't't ^ q|?TJT- 

w:i’i:?l% cf i 55t^qT55 ^ 

JT WcSrf^ fSHTTr^ n fST^TR^ IK II 

5f^ ^R^IS^TSTRt II ^ II 

h Pratardaua, forsooth, the son of Divodasa (King of KUsi), came hy moans of 
fighting and strength to the beloved abode of Indra. Indra said to him : Pratardana, 
let me give you a boon to choose. And Pratardana answered : Do you yourself choose 
that boon for me which you deem most beiielicial for a man. Tndra said to him : No one 
who chooses, chooses for another ; choose thyself. Then Pratardana replied : That boon 
to choose is no boon for me. 

Then, however, Indra did not swerve from the truth, for Indra is truth. Indra said to 
him : Know mo only ; that is wdiat I deem most beneficial for man, that he should know 
me. I slew the three-headed son of Tvastrl ; I delivered the Arunmukhas, the devotees, to 
the wolves (Salavrika}, breaking many treaties, I killed the people of Prahiada in Heaven, 
the people of Pnloma in the sky, the people of Kalakanga on earth. And not one hair of 
me was harmed thereby, and ho who knows me thus, by no deed of his is his life harmed, 
not by the murder of his mother, not by the murder of his father, not by theft, not by the 
killing of a Brahman. If he is going to commit a sin, the bloom docs not depart from his 
face. 

2 . Indra said : 1 am pnina, meditate on me as the conscious self 

(Prajhiitmau), as life, as immortality. Life is pnina, pruna is life. Immor- 
tality is pivuia, pivlna is immortality. As long as prana dwells in this 
body, so long surely tliere is life. By prana he obtains immortality in 
the other world, by knowledge true conception. He who meditates on 
me as life and immortality, gains his full life in this world and obtains 
in this world immortality and indestructibility. 

(Pratardana said) Some maintain here that the pr&uas become one, for (otherwise) 
no one could at the same time make known a name by speech, see a form by the eye, hear 
a sound with the ear, think a thought with the mind. After having become one, the pranas 
perceive- all these together, one by one. While speech speaks, all piAnas speak after it. 
While the eye sees, all pranas see after it. While the ear hears, all pranas hear after it. 
While the mind thinks, all pranas think after it. While the prana breathes, all pranas 
breathe afer it. 

Thus it is indeed, said Indra, but nevertheless there is a pre-eminence among the 
prApas. 

" 3. Man lives deprived of speech, for we see dumb people. Man lives deprived of 
sight, for we see blind people. Man lives deprived of hearing, for we see deaf people. 
Man.lives deprived of mind, for we see infants. Man lives deprived of his arms, deprived 
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alone is the conscious self (prajhtoian), and haying 
Therefore it is said, let man worship it alone 
(self-conciousness) ; what is praj n ^ (self-concions- 
ley (praj u a and prana) live in this body, and 
:his is evidence, this is the understanding. When 
whatever, he becomes one with that prana alone. 

the eye with all 
And when he awakes, then, 
in all directions, thus from that self, the pranas 
from the pranas the gods (Agni, &c.) from 


of his legs, for we see thus. But pr^na 
laid hold of this body, it makes it rise up, 
as uktha. What is pr&na, that is praj n a 
ness), that is prana, for together tl 
together they go out of it. Of that, i 
a man, being thus asleep, sees no dream 

Then speech goes to him (when he is absorbed in prana) with all names, 
forms, the ear with all sounds, the mind with all thought! 
as fi?om a burning fire sparks proceed 
(speech, ^c.) proceed, each towards its place 
the gods, the world. 

Of this, this is the proof, this is the undei’sbanding. When a man is 
to die, falling into ^weakness and faintness, they say : His thought 
hears not, he sees not, he speaks not, he thinks not. Then he becomef 
alone. Then speech goes to him (who is absorbed in prana) with all ns 
all forms, the ear with all sounds, the mind wdth all thoughts. And whe 
this body, he departs together with all these. 

4. Speech gives up to him (who is absorded in prana) all names, so that by speech he 
obtains all names. The nose gives to him all odours, so that by scent he obtains all odours. 
The eye gives up to him all forms, so that by the eye he obtains all forms. The ear gives 
to him all sounds, so that by the ear he obtains all sounds. The mind gives up to him 
all thoughts, so that by the mind he obtains all thoughts. This is the complete absorp- 
tion in prana. And what is prana is praj rla (self-consciousness), what is prajua (self-cons- 
ciousness) is prana. For together do these two live in the body, and together do they 
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mind was absent, he says, I did not perceive. Without prajh^ the ear does not make 
known any sound. My mind was absent, he says, I did not perceive that sound. Without 
prajna the tongue does not make known any taste. My mind was absent, he says, I did not 
perceive that taste. Without prajna the two hands do ^not make known any act. Our 
mind was absent, they say, we did not perceive any act. Without prajhi, the body does 
not make known pleasure or pain. My mind was absent, he says, I did not perceive that 
pleasure or pain. Wihout prajna the organ does not make known happiness, joy, or 
offspring. My mind was absent, he says, I did not perceive that happiness, joy or offspring. 
Without praj n a the two feet do not make known any movement. Our mind was absent, 
they say, we did not perceive that movement. Without prajna no thought succeeds, 
nothing can be known that is to be known. 

8. Let no man try to find out what speech is, let him know the speaker. Let 
no man try to find out what odour is, let him know him who smells. Let no man try 
to find out what form is, let him know the seer. Let no man try to find out what sound is, 
let him know the hearer. Let no man try to find out the tastes of food, let him know the 
knower of tastes. Let no man try to find out what action is, let him know the 
agent. Let no man try to find out what pleasure and pain are, let him know the knower of 
what pleasure and pain are. Let no man try to find out what happiness, joy, and offspring 
are, let him know the knower of happiness, joy, and offspring. Let no man try to find out 
what movement is, let him know the mover. Let no man try to find out what mind is, let 
him know the thinker. These ten objects (what is spoken, smelled, seen, &c.) have refer- 
ence to prajn^ (self-eonciousness), the ten subjects (speech, the senses, mind) have 
reference to objects : if there were no objects, there would be no subjects ; and if there 
were no subjects, there would be no objects. For on either side alone nothing could be 
achieved. But that (the self of prajna, consiousness, pr^na, life) is not many, (but one). 
For as in a car, the circumference of a wheel is placed on the spokes, and the spokes on 
the nave, thus are these objects (circumference) placed on the subjects (spokes), and the 
subjects on the prana. And that prana indeed is the Self of Prajn^ (the Self-conscious Self), 
blessed, imperishable, immortal. He does not increase by a good action, He does not de- 
crease by a bad action. For He makes him, whom He wishes to lead up from these worlds, do 
a good deed and the same makes him, whom He wishes to lead down from these worlds, do a 
bad deed. And He is the guardian of the world, He is the king of the world. He is the lord 
of the universe, —and He is my (Indra's) self, thus let it be known, yea, thus let it be known I 

In the above we see that ‘ Pratavclana V by his great valor in war 
went to the abode of Tndra : and hhere a boon was granted to him. Pra- 
tardana asked the boon by the question, ' tell me that which is the best 
and which you deem most beneficial for a man.’ 

To this Indra replies by saying ‘ I am Pr^na, the intelligent-self 
meditate on me as life, immortality.’ 

{Doubt) : -‘Is this Indra who refers to himself as prana, the 
intelligent-self and the object of meditation, the Jiva- Tndra, the ruler of 
heaven ? Or is he the Supreme Brahman ? 

(Purvapaksa ) : — The word Indra is a well-known designation of a 
Jiva. Therefore the pr4na, read here as the synonym with Indra, also 
refers to Jiva. And Indra here teaches worship of himself as being most 
beneficent for man. 

(SUdhanta ) To thi^ the author replies by the following sfitra 
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SlTTRA 1. 1. 28. 

srnir^^T^n^Ttci ii ^ i ^ i n 

JITO- Pranal), t!ie Breath, (as used in the Kau^itaki) is Hrrihinan. rf^If 
Ta-ha, appropriate to Him, thus, so. 9EnR*frf Ai'Uga.nat, because ot being. un- 
der Stood. 

Note, -PnityacUluraua Saugati. 

28.— Prana is Braliman : that being understood from 
a connected consideration of the passages referring 1.0 it. ^.8. 

COMMENTARY. 

VVlien Indra refers to himself by saying ‘1 am prana: meditate 
on me as conscious-self, as immortality,’ he relers to Brahman by prana 
and not to any Jiva or his individual self. Why ? 

Because the whole context of the above passage shows that the 
prana there means Brahman. It is said to be ‘ Prajfiatma,’ ‘conscious- 
self.’ It is said to be the bliss, the immortal, the undecaying; All these 
are attributes of Brahman : and cannot apply to any Jiva. 

{Doubt).-- But Indra is the speaker here and he refers to himself as 
prana. He very positively says ‘ know me only, I am pntna’. Flow 
can then prana refer to Brahman ? He further says ‘ I slew the three- 
headed son of Tvatsri. I delivered the Arunraukhas, the devotees, to the 
Wolves (^ahivr-ika) ; breaking many treaties I killed the people of PrahhV 
da &e.’ All these show the Jivaliood of Indra, and that he teaches his 
worship in this passage. Therefore in the concluding passage also, 
though bliss, &c., are used there, should be so interpreted as to refer 
to the Jiva Indra, and not to Brahman, for references to Jiva are many in 
this Upanisad. In fact, when Indra says “ I am Pi4na,” he teaches the 
worship of the Devata Indra alone in reality ; just as when the Upanisad 
says “ worship the speech as cow ” (Br. Up. V. 8. 1). which teaches 
actually the meditation on speech. Similarly Indra teaches his own worship, 
as Pr^na; for it is the presiding deity of all power. As the Upanisad says 
“ The Prfina verily is power ” (Br. Up. V. 14. 4). As Indra is very 
powerful, he indentifies himself with Pr^na, the deity of power. There- 
fore it teaches really the worship of a Jiva. 

This ohjection is raised and answered in the following sfitra : — 

“ShTRA 1, 1. 29. 

Na, not. : Vaktu^, of the speaker (Indra). Atma, of the seif, 

Upade^At, because of teaching, Iti, thus. Chet, if, 
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But iflndra really meant to teacTi the worship of Brahman, why 
does he say “ worship we.” It is really misleading. To tiis t e 

replies by the following Shtra : 

sCtea 1. 1. 30. 

fe=,ra-dris,ya, from the view-poio. of Scripture 
, . /-rhniral meiliod of scriptural saying. The scrip- 

r;:::;p:f:heo.„. 

eve with the funcuou of seeing, bimiiariy, uie jivet ^ 

ugh the soul is merely au organ of Goi This mode of 
&slradristi. s Tu, but. Upadeial), teaching, tnstruct.on, gtWiTt! Va- 

madevavat, like that of Vamadeva. 

SUTRA XXX. 

30. The instruction given by Indra about Mmseli, 
is to be understood as spoken from that point of intuition 
(or ecstasy) as in the case of Vamadeva.- 30. 

^ COMMENTARY. 

The word ‘tu’ o£ the shtra meaniag ‘but’ is used to remove the 
doubt. Though Imlra describes himself as a Jiva by certain attributes, 
such as the killer of Tvastri, &c, yet when he says ‘ worship me, ’ he refers 
to the Brahman who is the real Ego of everybody ; and it is from this 

standpoint of S^astra or scripture that he says so. . . , i 

The Sastra or scripture teaches by the method of ‘ identity ; namely, 
by identifying the function with the agent whose function it is. ihus 

Chh. Up. writes that v «- 

11 

“ And people do not call them, the tongues, the ears, the eyes, the minds, bub the 
breaths (pr&ua, the senses). For breath are all these.’ _ 

: we see that the Chh. Up. identifies the functions of seeing, 

hearing, thinking, &c., with the life whose functions they are ; for prana 
..flife-hreath) is the support of the other functions of the body. 

Bimilarly, we find in the Prasna Upanisad : ^ 

srm«!si?r- 

H ^ ii t, . i • i i 

■ “Then prana (breath, spirit, life), as the best, said to them: Be not deceived, 1 

' Vlone, dividing myself fivefold, support this body and keep It.” (Pr. Up. II. 3). 

U;i> bad- realised that the highest Self was the Controller 

' within him and that liis ‘ I’ was only of secondary importance. This idea 
of self-realisation he wanted, to impart to PAtardana, who was. still in the 
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meshes of his lower ‘ I ; ’ and who thought that there was no higher 
controller within his ‘ I. ’ Indra says ‘ worship me as prana ’ meaning 
thereby “ I who function merely because of the Will of Brahman, worship 
Him.” This is the method by which the scriptures constantly teach. 
Thus VSmadeva also spoke of himself as having become everything ; 

% sT9T5«i<T ^ 5r«ri 

n i 

“Verily in the beginning this was Brahman, that Brahman knew its self only 
saying, ‘ I am Brahman. ’ Prom it all this sprang. Thus whatever Deva awakened (so as 
to know Brahman), he indeed became that Brahman ; and the same with Bisis and men. 
ThoBisi V^madeva saw and understood it, singing, ‘ I was a Manu (moon), I was the sun.’ 
Therefore, now also he who thus knows that he is Brahman, becomes all this, and even 
the Devas cannot prevent it, he himself is there Self.” (Br. Up. I. 4. 10). 

Here also V&madeva speaks of himself, ‘ aham ’ or ‘ I ’ as Brahman. 
But by ‘ I ’ he really means Brahman who is the impeller of the fmictions 
of V^madeva’s “ I ” as well as of the “ I’s” of Manu, &c. It is from this 
point of Identification that Vdinadeva calls himself Manu, while Indra calls 
himself PrSpa. 

This identity of the pervader and the thing pervaded, we find 
stated in the Pur^nas also. Thus the Devas addressing Visnu say : 
(Visnu Purina I. 9. 69) : — 

«rTs?j tram# i 

?T m" ^sr ?j?r: *icit ii 

“ O Lord ! This host of Devas that has come ia Tliy Presence is indeed Thou, because 
Thou 0 Creator ! pervadest all.” 

So also in the Gita we read : — 

“ Thou boldest all, therefore thou art Thyself all ’’ (XI : 40). 

In ordinary language people also say that two things are one, when 
they are both in the same place or when there is an unity of opinion. 
Thus cows all become one in the evening, i.e., they are all resting in the 
same cow-pen, while in the day time they are grazing all .over the field. 
This shows the unity of place. Similarly, disputing antagonists have 
become one, i.e., they have arrived at a concensus of opinion. Therefore, 
the unity between the Jiva and Brahman, as shown in the speech of Indra, 
is a unity of this nature, and not absolute identity. 

But — an objection is raised here — admitting that there are multi- 
tudes of allusions to the attributes which exclusively belong to Brahman 
in the abqv^ Kaunfitald passage, yet it is not possible to explain the aboye 
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because tliei’e are equally multitudes of 
1 as, “ let no man try to find out wliat 
' ■” (Ivaus. Up. HI 8) ‘I slew the 

these are marks showing that by prana 
So long as this vital force remains in 
This life-force or prftna is Self-consciousness. 

As long as prana dwells in 

life ” (Kau, Up. II. 2). 

i-Self, having laid hold of the body 
Passages like these show that the 
man. Similarly, “ what is prana 

For 


passage as applying to Brahman ; beca 
indications to the contrary. Such as 
is speech, let him know the speaker, 
three-headed son of Tvastri, &c.’, 
is meant the life-force of the Jiva. 

the body, the man is alive. ' 

For we find it is so stated in the following 
this body, so long surely there is 

“ But prana alone is the conscious- 
makes it rise up ” (Kau. Up. II. 3). . 
prSiua here refers to the vital force in 

that is prajiia (Self-consciousness). What is prajila that is prap. 
together they live in the body and together they go out of it.” {lUd). 

This also shows that piAna here either means the Jiva or the vital force. 

They are identified here in this passsage — both are one as acBve or latent. 
Thus in the above chapter of the Kaui^itaki Upanisad we find all the 
three indications, namely;—!. The prana refers to Brahman. 2. It 
refers to Jiva also. 3. It refers to vital force as well. Therefore, all these 
three should be worshipped, i.e., God, Soul, and Breath. To remove 
. this doubt the author says : 

sfiTRA 1. 1. 31. 

Jiva, the human Soul, the individual Self, gjiqsiriir Mukhya prana, 

the chief Breath, the chief vital .air. Liiigat, because of the characteristic 

mark, q Na, not. hi, thus. ^ Chet, if. ;TNa, not. Upasa, medi- ^ 

tation worship. Traividhyat because of the three-foldness. ) , 
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OOMMENTAJtT^ 

Though there are characteristic marks of Jiva (individual soul) and 
vital air in the above Upanisad, yet these two are not to be worshipped 
or meditated upon. Why ? For then there would be three sorts of wor- 
ship. When Indra says, ‘ Meditate on me as pr^na,’ he uses only one 
sentence ; and one sentence can not be used to mean three different sen- 
tences ; for this goes against the maxim, “ one sentence must be interpret- 
ed in one way only.” The sense is this, that because in the above 
passage we find the characteristic marks of the human soul and the 
life hreath : are we to interpret the other marks which apply to Brahman 
as applicable to the Jlva and the breath? Or are the three to be taken 
separately and independently ? Or are we to apply the marks of Jiva and 
the life breath to Brahman ? Thus there are three alternatives, i. e., take 
them all as applicable to Jiva and breath : 2. take them all separately: 3. 
take them all as applying to Brahman. The first alternative has already 
been set aside. For the marks of Brahman cannot be applied to Jiva. 
The second has the fault of ordaining three sorts of meditation, which is 
contrary to the maxim of interpretation. Now remains the third alterna- 
tive. That is, are we to take the characteristic marks of Jiva and pr4na as 
applied to Brahman. To this the author says, yes. The marks of Jiva and 
vital air found in the above Upanisad should be applied to Brahman ; 
because the words like Jiva and prana are applied to Brahman. Therefore, 
the author uses in the above sutra the word ‘ ai^ritatv4d ’ meaning ‘ such 
is met with in other texts also.’ 

If it be objected that in other texts, the characteristic marks of Jiva 
and breath have been applied to Brahman ; because there were contrary 
indications in those texts showing that Brahman alone was meant there. 
What is the indication in this chapter ? 

To this we reply. Here also there is such indication ; for Partardana 
asks “ what is the most beneficial meditation for man.” The reply to this 
is “ the meditation on prltpa.” This is an indication that Brahman is 
meant. Therefore, here also there is appropriateness. Therefore the author 
uses in the above sfftra the words ‘ iha tad yog4t ’ meaning “ here also 
it is appropriate ” (to use pr^na and Jiva indications as applying to 
Brahman.) 

But — an objection is raised again — ^how can you reconcile simulta- 
neous dwelling of the prS,na and prajfiH, in Jiva and their going out of 
Jiva, in the case of Brahman. To this we reply, that the above passage 
means that Brahman and the energy of action (Kriy4-^akti) representesd by 
the vital pi-ana, and the energy of consciousness (|n&na-:iaktil represented 
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by the Jiva, all three simultarieously dwell^^ the body and simultaneously 
leave it ■ 

It is again objected, the words like prana, &c., denote certain subs- 
tances having certain attributes ; how could they be taken here to mean 
attributes and not the substances. This is not so : though certain attri- 
butes are mentioned here yet the attributes denote and include the things 
also. For the attribute and the substance in which they inhere are the 
samOi Thus when Indra says am prana,’ ‘ I am conscious-Sel£ (Prajna), 
he me,ans that he (Indra) possesses these two powers or attributes: vital 
energy and conscious energy, as also the substance of those energies. 
Therefore he says that ‘‘ what is prana that is prajna : what is prajn^ that 
is pr^na.” The right interpretation is that Brahman alone is to be undei- 
stood by the words Indra, pr^na, prajna, &c., there. 

^ ; ; But another objection is: raised. What is the necessity of this 
adhikarana again, “ meditation on prana ” and identifying pr^na with 
Brahman, when in the preceding sutra, 1. 1. 23, it has been shown that 
prtoa means Brahman? « 

To this we answer: this adhikarana is not a redundancy. In the 
sdtra L 1. 23, the doubt was only with regard to the meaning of the 
single word prSna. In this adhikarana the doubt was not about the mean- 
ing of the word prana, but about the whole passsage, in which there ai’6 
words, and marks or indications that would have led a person meditating, 
to think "that Jiva and breath were also meant to be meditated upon. 
To remove this doubt, it is declared that Brahman alone is the topic of 
discussion in this Kau. Up. and not Jiva or vital breath. 

Therefore this adhikarana has been separately stated by the author. 
, Here ends the first Pdda of the first adhy^ya of the commentary of 
the holy Brahma Sutras. 




FIRST ADHYAYA 

Second Pada. 


Adhikarana I. — The Manomaya is Brahman. 

May Sri Krisn a illumine my heart. He whose praises are sung by 
words like Manomaya (intelligent), &c. 

In the First PS,da, it has been taught that the Supreme Brahman 
should be enquired into. He is the Cause of the whole world and is 
tenned the Highest Person. Further it has been shown therein that cer- 
tain words like Inandamaya, Jyotis, Prana, AkSsa, &c., which ‘prima faoie 
apply to some thing else, should be construed to mean, and do mean, 
Brahman; because such is the saraanvaya or logical construction of the 
sentences in which those words occur. While now in the second and third 
padas, will be shown that certain other words and sentences, in which the 
characteristic marks of Brahman are not so apparent, as in those of the 
first p4da, apply also to Him. 

(Visaya ). — In the Chhhndogya Upanisad in the chapter relating to 
the ^andilya Vidy^ (III. 14. 1) we read as follows : — 

3 ^ ^^ct: ii \ II sina 5 r^> 

irrTOTcfrr 5il55r.* 

S 5 rm 5 n^ 5 ; 11 11 if 

3!It?n%WTr II \ II 5r|5OT5 

^ f 5inf il « II 

EOURTBBNTH KHAISrpA. - . . 

1. TMs Brahman is indeed the Full. Let one meditate with devotion on Him as the 

Mover-on the-water. (Such meditation leads to faith). Next because a man is a creature 
of faith, as is his faith in^this life so “will be his condition in the next, after death. So 
him generate full faith (in the Lord). c . „ 

2. (The Lord is) Omniscient, Omnipotent, Glorious, Resolute, All-wise, the Agent, 
the Ordainer, the Heart’s desire, the most Sweeet-seenting, the Supporter of all this, the 
Silent Impartial Witness. 

' B. This my Self within the heart is smaller than a corn- of rice, smaller than a cori 
of l^rley, smaller than a mustard seed, smaller than a canary seed or the kernel of a canary 
seed. He also is my j^elf w;ithin the heart, greater than the earth, greater than the inters 
mediate region, greater than the Heaven, greater than all these worlds. 

4. He is the enjoyer of all works, all desires, ail sweet odours, and all tast^;^ He 
embraces alh this, "and is the ^lent impartial (witness)i Seliwithii l^e .heart oi 
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that Brahman. (Let one meditate on Him, with this idea) “ when departing from this body 
1 shall reach Him." He who has this faith (verily obtains Him), there is no doubt in it. 
Thus said S'ftndilya, thus said Sandilya. 

(Douht). — Now arises this doubt: — ^Is this Manomaj’a mentioned 
above, as the object of worship and meditation, the Jiva or the Param- 
fi,tman ? 

{Piirvapah^a ). — ^Tbe words manas and pr^na are used in the above 
passage, and we are all aware that these are the organs of the Jlva, and 
therefore they apply to the Jiva and not to Brahman, for He has no organs 
like manas or pi-toa. For says the ^ruti : — “aprsina hy amanah i^ubhrah ” 
(Mundaka H. 1. 2.) “He is without manas and pr^pa, He is pure.” 

Thus pr3.na and manas have been excluded regarding Brahman. 
Therefore the being referred to in the above passage is a Jiva, and not 
Brahman. • 

Though the word Brahman occurs in the opening sentence of the 
above passage, yet that Brahman is not to be taken as the object of medi- 
tation described as Manomaya, because the sentence “ sarvam khalvidam 
Brahma” is really an injunction teaching sdnti, the person meditating 
must first quieten all his faculties, and in order to get this peace, lie is 
taught to imagine every thing as Brahman. Thus it being ascertained 
that Manomaya, &c., refers to Jiva, the word Brahman occurring at the end, 
in the phrase “he my Self within the heart is that Brahman,” also refers to 
the Jiva. 

(Siddhdnta ). — To this the author answers : — 

SbTBA I. 2. 1. 

^ f ^5r ? i r i ? » 

- Sarvatra, everywhere, in every Vedanta passage. Prasiddha, 

(of) the well-known (Brahman possessing the attributes of creation, &c.) STliunt 
Hpade^at, because of the teaching. 

1. The Being referred to in the above is the Param- 
Brahman, because here also is taught the well-Jmown 
j||adbutes or definition of Brahman, ws., Creator, &c., in the 
>j^%e^'tajjaMn. — 32. . 

y, . : ■ ■ ■ ■ OOMMENTAKY. 

■ " ' The Being referred to is verUy Brahman and not Jiva, why ? Because 
the attribute, which exclusively belongs to Brahman, which is taught in' 
the VedSntas,.; namely the Cause of the creation, ^c., of the universe, is 
'feing'ht'heits '^so, in the formula tajjaUn. Though in the upakrama (or 

” sarvam khalvidam Brahma.”) the 
sake, but as a means of, . 
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acquiring i^anti or mental quiessence, yet in the subsequent passage, 
“Manomaya, &c.,” Braliman is referred to and not Jlva. The word “kratu” 
in the above passage means upasana or meditation. The word “ manomaya” 
there means “ he who is to be grasped by pure manas or higher intuition,” 
as we find in the following : — manasaiv&nudrastavyam (Br. Up. IV 4. 19.) 
“ He is to be seen by mind alone.” As regard the passages which declare 
that Bi’ahman is not to be apprehended by the mind, such as “ yato vacho 
nivartante apr^pyo manas^ saha,’ &c., they really mean that Brahman is not 
apprehended at all by the mind of the scoffer, and not totally comprehended 
even by the mind of the knowers of wisdom also. 

He is called prana-darlra, or prana-bodied because he is the controller 
of prana, just as the Jiva is the controller of the physical body, so the 
Brahman is the controller of BiApic body of the universe. Others say 
that the word prana-darira means ‘ He whose body is as dear to His 
devotees as the life is dear to all mankind. His divine form is the most 
dear object to his worshippers.’ He is said to be without pr^a, in the 
sense that His existence does not depend on prfina as those of ordinary 
creatures. He is said to be without manas, because His knowledge does 
not depend upon mind. Or the prohibition apr^na and amanas may 
apply to the non-possession of the pr^kfitic piAna and manas by Brahman ; 
and not that He has no life or mind of His own. In other l^rutis He is 
called “ possessed of mind,” He is also said to breathe without 

air in some ^rutis, ^idav&tam, &c. 

Others say that Manomaya refers to Brahman, because this appel- 
lation has been frequently applied to Him in the Upanisads. Thus 
Manomaya pr^na darira neti. (Mund. II. 2. 7). “ He assmumes the nature of 
the mind, and becomes the guide of the body of senses.” Similarly in the 
(Taitt. Up. I. 6. 1) we find the word Manomaya applied to Him. “There 
is the ether within the heart, and in it there is the Person consisting of 
mind, immortal, golden.” 

So also in the (Kath. Up. VII. 9) “ He is conceived by the heart, by 
wisdom, by the mind. Those who know this,., become immortal.” He is 
also “ pr^nasya pr4nah,” life of life. (Br. Up. IV. 4. 18,). Thus the well- 
known Manomaya applied in all the above passages to Brahman is referred 
to here in the Ohhandogya also. Therefore it refers to the Supreme Self. 

StTTRA I. 2. 2. - 


Vivaksta, desired, to be stated, subsequently to be mentioned, 
juga, qualities. Upapttel?., because of Clia, and 
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2. Moreover tlie qualities subsequently described are 
possible in Brabman only--^33. 

OOMMINTARY. 

The attributes like ‘ pr4na-^arira ’ whose body as pr^na, whose 
form is light, &c., are possible in Brahman only and not in a Jiva, where 

they are out of place. 

stiTRAi.a. 3. 

^ ^ u ^ i ^ 

.. Aiiupapatteb, because of the impossibility, because ot the uii- 

reasonableuess. 3 Tu, but. Na, not. stiu'ft: ^artrah, the embodied the Jlva. 

3; The embodied one is not the Manomaya (Ohii. lii. 
14 21 because those qualities are not possible in a Jiva. 


The Jiva is like a glowworm before the luminosity or tne ijuimiid, , 
who is like a sun when compared with it. The high attributes describe 

in that passage are not possible in a Jiva. 

shTRA 1. 2. 4, 

^ I ^ I ^ 

Karma, object. Kartri, agent. Vyapdeiat, Because of the 

declaration. ^ Cba, and. 

4. And because there is a distinction drawn therein 
between the agent (Jiva) and the object Brahman. 35. 

COMMENTARY. 

When I shall have departed from hence, I shall ob- 
Him ” refers to the above-mentioned Mano- 
while the agent is the Jiva who says “ I shall 
and must be different from the 
■ ■■. Therefore the Manomaya is the Supreme Lord, 
like that of a river falling into a sea. 


The text says. 

tain Him.” Here the word “ 
maya, in the objective case, 
obtain.” Therefore the oljeet Manomaya is, 

f Jiva) who obtains it. — 

The'" obtaining here is 1 

sffTRA 1.2.5. 

^ i ^ ^ u 

. ^abda, word. because of difference. 

Because ol the^^ifference of declensions of the two 

)#brdBj the Manomaya 4s Brahinan.---36. 



11 PAdA, 1 AmiKAEAtJA, SA 7, 


COMMENTARY. 

“ He is my Self within tile heart.” Here by using the word ‘my’ 
in the genitive case is denoted the embodied self, the worshipper, while 
Manomaya is the worshipped ; and is employed there in the nominative 
case. When in tbe same sentence, two words are used in two different 
cases, these words always denote two different objects. Therefore the 
Manomaya is different from the Jlva, the embodied self, the foi’meristhe 
worshipped, the latter is the worshipper. 

sfrTRAl. 2. 6. 

II 1 1 H 1 1. II 

Smritei, because of a smriti text. ^ Cha, and. 

6. So also the Smriti. — 37. 

COMMENTARY. 

So also we find in the GitS, (XVIII 61) : — 

‘ The Lord dwelleth in the hearts of all beings, 0 Arjuna, by His 
illusive power, causing all beings to revolve, as though mounted on a pot- 
ter’s wheel.’ 

Now an objection is raised, that the Manomaya of the Ohhindogya 
cannot be l^vara, but is Jiva, because the description there is more appli- 
cable to an individual soul than to God. The text says : — “ He is my Self 
within the heart, smaller than a corn of rice, smaller than a corn of barley, 
smaller than a mustard seed, smaller then a canary seed or the kernel of 
a canary seed.” This shows that tlie Manomaya occupies very little space, 
in fact it is atomic and so cannot be God. 

To remove this doubt the author says : — 

SOtRA I. 2. 7. 

^ I ^ I vs ii 

Arbhaka, small. Okastvat, because of dwelling place or 

abode. Tad, that, ot that. Vyapadesat, because of the description 

or denotation. Cha, and. Na iti, not so. Chet, if. ^ Na, not, 

Nichayyatvat, because of meditation ^in the heart), Evam, 
thus. Vyomavat, like space. ^ Cha, and. 

7. Slioiild it be said that the Manomaya can not refer 

to Brahman on account of the smallness of the abode, and 
on account of the denotation.of that ; we say no, because 
Brahman has thus to be meditated upon, and because in the 
same passage it is said to be infinite like space,— 38, . . 


iSSSISBiS 
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It is not proper to say, on the strength oi the aoove two leasuus, 
the Manomaya is not liivara, because in this very passage, it is declared 
to be infinite like space, and all-pervading like ether, “ (ireater than the 
earth, greater than the sky, greater than heaven, greater than all these 
worlds.” How then do you reconcile these two conflicting statements 
about Manomaya ? To this the author replies by saying that “ It k des- 
cribed as minute for the sake of meditation only.” This limitation or 
measuring the infinite Brahman is for the sake of meditation, so that one 
may conceive the Lord in his heart. (The highest Person, for the purposes 
of meditation, abides in the hearts of the meditating devotee ; though he is 
really not so). The sense is that the all-pervading, supreme 
when described as atomic, or of the size of a span, 


Brahman, 
is so d escribed some- 
times, merely figuratively, and sometimes directly and truly so. Where 
it is figuratively so described, it means that when the devotee thinks of his 
heart, and of the God residing in that heart, he naturally ascribes to God, 
the limitations of the place where God is imagined to be. This is purely 
figurative. But there is another aspect, in which minuteness ascribed to 
Brahman is not figurative, but actually true, for though God is infinite and 
all-pervafiiug, yet owing to His supreme kindness on his devotees, he 
through His inconceiveable power, presents Himself in their hearts actually 
and directly. Though He is essentially one and has one essential form, 
yet in the hearts of Ilis devotees, He appears in many forms. As says the 
f^ruti : — ‘ Though one He manifests Himself as many.’ Though He is 
all-pervading, yet He becomes atomic, &c., through His mysterious incon- 
ceiveable power. This will be further explained in Sutra 25, in the 
section treating on Vai^vanara. Tlie all-pervadingness of the atom and 
the span-sized Brahman consists in this, that in this very form He appears 
simultaneously everywliere, wherever His devotees are. This simultane- 
ous appearance of the atomic or the span-sized Brahman everywhere, 
thus establishes His all-pervadingness even in His manifested form. 

If it be objected that if the Supreme Lord is inside the body of a 
Jiva, then like the Jiva, He would be subject to experience of pleasure and 
pain, such experiences springing from connection with bodies ; to this the 
author replies by the following Sutra ; — 

sGtra 1. 2. 8. 

uwfijRnftrftfh %i, 51, ii ? 1 5^=; it 

Sambhoga, comiuensality of enjoyment. Sam=common, and bboga 
ssenjoyment ; jointness of enjo3'ment. jjrfg: Praptifi, attainment, resultant. fj% 


Bhasya.l 
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Adhikarana II. — The Eater is Brahman. 

(Vi^aya ). — In the Katha (Jpanisad we find the following verse : — 

stir i ^ i?«n If qq tat ii 

‘‘He for whom the Brakmauas and the Kastriy^s have both become the food, and 
Death is whose sauce, who then knows where He is.’* (Kath. Up. I. % 25.) 

{Doubt). — Here the words “ Food ” and “ Sauce ” indicate that there 
is an eater. The doubt arises who is this Eater? Is it Fire or is it the 
Jiva or is it the Supreme Self. 

{PArvapakfa ). — The Fire is the Eater meant here, because there is 
nothing specific in that verse which would show that it is not the Fire 
referred to there, and the 'question and answer also would indicate the 
same thing. There is a well-known ^ruti that Fire is the Eater. (Br. 
Up. I. 4. 6.) u 

Or the Eater may be the Jiva, because eating is an action, and action 
is appropriate to the individual soul, and not to the Supreme Self, who is 
free from all actions. Moreover the ^ruti itself in another passage declares 
that the Jiva eafes the sweet fruit, while the Supreme Self looks on without 
eating. (Mund. Up. III. I. 1, Kajh. Up. HI. 1.) U ^ 


Iti, thus. Chet, if. ff Na, not. Vaigesyat, because of the difference: 

or specific cause. The specific cause on account of which one suffers pleasure 
or pain is not mere connection with body, but his Karmas done in the past. 

8. If it be objected, tbat there will be the connectioii 
with experience of pleasure and pain, were Brahman to abide 
in the same body as the J iva, we reply not so, because there 
is a difference peculiar with regard to this connection. — 39. 

COMMENTARY. 

The word Sambhoga in the Sutra denotes mutual experience or 
common experience. The force of uff Sam, in Sambhoga, is that of Saha; 
just as we find in the vvord Samv^da. Itlvara is not affected by the 
suffering or enjoyment of the Jiva. Why ? Because there is a difference. 
The sense is this. The mere dwelling within a body is not the cause 
always of experiencing the pleasures or pains connected with that body. 
The experience is subject to the influence of the good and evil deeds. 
And li^vara has no such karma ; for we I'ead : — ‘ one of 
the two eats the sweet fruit, the other one looks on without eating.’ 
(Mu. Up. III. 1, 1.) Similarly in the Gitflthe Lord says: — ‘The karmas 
do not touch Me and I have no attachment to the fruit of karmas.’ 
?r »tT gifffrar II 
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5r*iR qR:«i*Easrr?r i 5r«rr?3^5 ^eir- 

aT?R5irei«rt I 

Therefore the Eater is the Jiva. 

(Siddhdnta ). — To this objection tlie author answers by the following 
Siddh4iita Sutra : — 

sOtra 1. 2. 9. 


of Brabnian. The-words Br^hmana and the Ksatriyas are merely illustra- 
tive, and the whole universe sprinkled over by Death is referred to here 
as tlie Food. Such food can have no other Eater than the Supreme Self, 
for no Jiva can eat the whole universe. The word “ sauce or condiment ” 
is a thing which, while itself being eaten causes other things to be eaten. 
Therefore while the Death itself is consumed, being a condiment as it were, 
it makes other things palatable. Therefore the Eater of the whole 
universe made palatable by Death, can mean only the Lord in His aspect 
of Destroyer; when at the time of Pralaya He withdraws all things within 
Himself. Therefore, the Supreme Self must be taken here to be the Eater. 
Nor is there any validity in the objection based on the text of the Mupd. 
Up. which says that the Lord does not eat and the Jiva alone eats, for the 
prohibition of eating there refers to the eating of the fruit of actions. 
The Lord does not eat the fruit of actions of the Jiva. The Jiva alone 
eats such fruit. That text does not mean that the Lord has no specific 
eating of His own, for the Lord has His own particular objects of enjoyment ; 
as has been explained in the commentary on that verse of the Mund. Up. 

. StTBA I. 2. 10. 

II? I =1 1 .?• II 

Prakarn^t, because of the context. ^ Cha, and. 

• 10. And on accoiint of the context also the Eater is 

Brahman. — 41, 




Bhd^ya.} 
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COMMENTARY. 

In the Kath Upanisad we read : — 

i cra?(sgj 

#<151% ^5r!i5n?n^^[W5rJiTcii;T: I 

“ More suMle than the subtle, greater than the great, the AtmS is hidden in the 
heart of that creature. A man who is free from desires and free from grief, sees the 
majesty of the Self through the grace of the Creator.” 

This shows that the topic is that o£ the Supreme Self. The force 
of the word “ And ” in the Sdtra is to indicate that the Smriti is also to 
the same effect, as says the GltA — 

Thou art the Eater of worlds, of all that moves and stands; worthier of reverence 
than the Guru’s Self, there is none like to Thee.” 

Adhikarana III. — The associate in the cave is Brahman. 

{Visaya). — In the same Upanisad, valli 3, verse 1, we read ; — 

gerf i ®r?iT<r# 

qsssrm# ^ ^ flRnTf%i%5rn il 

There are the two, drinking their reward in the world of their own works, entered 
into the cave (of the h^art), dwelling on the highest summit (the ether in the heart). 
Those who know Brahman call them shade and light ; likewise, those householders who 
perform the Triu^ehiketa sacrifice.” 

(Doft&t).— Now this 'text clearly refers to the Jiva who enjoys rewards 
of bis works together with an associate coupled with it. And is this 
associate either Buddhi or the Prana or the Supreme Self. 

[PUrvapali^a).— The associate must be either the Buddhi or the PrSna 
for they being the organs of the Jiva and the instruments of tlie enjoying, it 
is possible for either of them to drink the “rita” and thus share in the enjoy- 
ment of the fruit of works of the Jiva, while such enjoyment does not suit 
the Highest Self and in fact such enjoyment is prohibited with regard to 
the Highest Self. Therefore this associate of the Jiva must be either the 
Buddhi or the Pr&na, which somehow have been brought into connection 
with the enjoyment of the fruits of works. 

{Siddhanta). — To this prima facie view, the author of the Sdtra ans- 
wers by the next aphorism, stating that the associate of the Jiva is the 
Supreme Self. 

sOTRA I. 2. 11. ■ 

Guhfim, in the cavity, in the heart Pravistau, the two who 

entered, Atmfinan, the two seifs. ^ Hi, because. Tat, that. S3p?fsrra[ 

Darj^anat, because of being 'een (in the other te^ts also.) 
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11. The two who have entered the heart, are the 
Jtva- Atman and the Paramatman, because such is seen in 
other texts also. — 42. 

COMMENTARY. 

The two found in the cavity of the heart are the Jiva and the Lord, 
and not the Buddhi and the Jiva or the Priina and the Jiva. Why do you 
say so? For this is seen. Namely, it is seen, that in that section, the 
Individual Self and the Highest Self are spoken of as having entered into 
the heart. Thus Kath. Up. T. 4. 7 shows that the Jiva is in the heart : — 

?JT StT%5f I 3? T feSfcTT m I 

She who is co-horn with the spirit, She the Infinity full of Divinity, concealed in the 
cavity of the heart and abiding therein, manifests herself also in the elements. This is 
that. (Aditi or Jiva is the spirit side or pole of creation— manifestation is from matter).” 

Wliile Kath. Up. I. 2. 2 shows that the Supreme Self is also in 
the heart : — 

II 

• The wise leaves behind joy and sorrow, having known the Grod by the yoga of 
concentration of Self, — Him who is difficult to be seen, who pervades the universe, who is 
in the heart of all, who dwells in the Muktas, the Ancient of Days.” 

The word “ hi ” or “ because ” in the Shtra indicates that it is a 
well-known tradition of the ancients that the Jiva and the Supreme Self 
are in the heart. The word “ pibantau ” is in the dual number meaning 
' “ the two drink ; ” while as a matter of fact, the Jiva only drinks the 
fruit of its works and not the Supreme Self. The dual case is, therefore, 
to be understood in the same way as the phrase “ There go the umbrellar 
bearers,” one of whom only carries the umbrella. Or else this may be 
explained that both are agents with regard to the drinking, one is the 
j direct agent ; the other is the causal agent, i.e., to say the Individual Self 
drinks, while the Supreme Self causes the individual self to drink. 

' phr^ “ shade ” and “ light ” indicate the difference between the 
: iniaite knowledge of the Lord and the finite knowledge of the Jiva, or 
: the Jlya is bound down to the chain of saihsilra, while the Lord is 

i,;4h|>S'e,^aih8§-ra. 

' 1 ^ 00 accotipi of distinctive qualities, Cha, and. 
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12 . Moreover on acconnt of distinctive qualities, the 
associate of the Jiva in the heart is the Supreme Self. — 43. 

COMMENTARY. 

In tliis section of the Katha Upanisad we find distinctive attributes 
of the Jiva and the Lord alone, such as the Jiva is represented as the 
one who meditates, and the Lord as the object meditated upon, Jiva as 
the person attaining and the Lord as the object attained. Thus from verse 
I. 2. 12, quoted above it is clear that the Jiva is the subject meditating 
and the Lord is the object of meditation. Even in the present text 
also, the words “ light ” and “ shade” distinctly point to the fact that 
the Jiva is possessed of small knowledge and the Lord as having all 
knowledge. Moreover the text I. 3. 3, declares in the passage “ know 
the self to be sitting in the chariot” and the body to be the charioteer 
and the passage “ But he who has understanding for his charioteer and 
holds the I'eins of the mind, he reaches the end of ins journey and that is 
the highest place of Visnu.” This refers to Jiva as that which attains, 
and the Paramfltman as that which is to be attained. These distinctive 
attributes show that the associate of the Jiva is neither Pr/ipa nor Buddhi, 
but the Supreme Self. 

Note.— We give the whole of the first nine verses of the third valli here 

siEgt q^r^ i STqRrqlr 

^ ii ^ i 

^ lU II ^tqTff^qqrsK^l 

I ?r^^3[qT^qq55qtN ii H ii fqqrqqrq. «iq% 

53^1 1 qsjqrf^ 'aqjqr fq ii ^ii qjKqfqqtqqwt 

1 q cTcq^mtiq H 's ii 

^wqqR «iql^ I ?r 3 qfq^nr^r?^ q?qT?»i^ q 

5nq^ II <1 II qq? qq^qxq^it i qrOTTsrtiq qflM't 

qcwqqq^ii "Ml 

1. There are the two (aspects of the Lord) the drinkers of truth, existing in the body 
obtained by good works, both dwelling in the cavity of the heart, in the most highly splen- 
did Param ( i e., Yayu ). The knowers of Brahman and those who perform the five great 
sacrifices and observe the triple Nachiketa Fire, describe these as shade and the sun. 

2. I know the Lord Yisnn, both as the Spirit in the Nachiketa Fire, and as the refuge 
of all His worshippers, the imperishable Supreme Brahman, the Giver of security, to the 
frightened voyagers on the ocean of Samsara,— the Lord dwelling in the shore opposite 
to Samsara (as the World-Spirit directing the Muktas). 

S. Know thou the Jiva Atma as seated in the Chariot, the body even as the car ; the 
Buddhi, as the driver and Manas as the reins. 
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4. The wise say that the senses are-tsne norses aua 
also say that the Atma, joined with the senses and the mind (only, but devoid of Buddhi) 

the discrimination, and with Manas out of harmony, his senses 

are always uncontrolled like the unbroken horses of a driver. 

6. But ho who discriminates, and has Manas always harmonised, his senses are con- 

trolled, like the ffood horses of the driver. 

7. He who is without discrimination, and the Manas uncontrolled, being always 
immire never reaches the place, but returns again to the world. 

8. But he who discriminates, with the Manas always harmonised and (senses) pure, 

verilv he (reaches) that place from which he is not born again. _ . „ 

9. But the man who has reason for his charioteer, and holds the reins of Manas, 

herea'chestheendof the road, that highest place of Visnu. ^ 

AdUkarana IV.— The Person in the eye is Brahman. 
(Vi^ayal—ln tbe Olili. Up. (IV. 15, 1-4) we read ^ 

^ H I II %m- 

qq^qg fS qwrfq q^ 

^Ii^iiqq'sqqwa^^’q ^ l5i%l wRr ^ 

I? II « II ^ ’Tf 

fmj ?i?2^s«Rq5jM 
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(Doubt.) The doubt here arisesj whether the person abiding within 
the eye is the reflection of the Self or some Divine Being presiding over 
the organ of sight or the Jiva or the Supreme^Self. 

iPurvapaksa).~Tlie Purvapaksa maintains that it may be the 
reflection of the Self, for the text refers to the person seen as supported 
by tlie eye, and as directly perceived by a person in the retina of another, 
therefore, it must be the reflection of that person as seen in the mirror 
of the eye. Or it may be the presiding Deity of the organ of the eye, for 
we find in Bri. Up. 5. 5. 2, such a being described. 

?:3fFRr; sRErr?i^ H R H 

“ Now what is true, that is the iditya (the sun), the person that dwells in yonder orb, 
and the person in the right eye. These two rest on each other, the former resting with 
his rays in the latter, the latter with his prapas (senses) in the former. When the latter is 
on the point of departing this life, he sees that orb as white only and those rays (of the sun) 
do not return to him.” 

Or it may be the individual soul or Jiva, for when the soul perceives 
an external object through the eye, it for the time being comes in contact 
with the organ of the eye, and so the person in the eye spoken of in this 
Ohhfindogya text can not be the Supreme Self, but may be any one of 
these three. 

(SiddhAnta). — To this the author replies by the following Siddhinta 
Shtra, demonstrating that the person within the eye referred to in this 
text is the Lord. 

SflTRA I. 2. 13. 

WW 11 ^ R I U M 

Antarah, the being within. 5<Ttr%: Upapatteh, because of the 

reasonableness. 

13. The being within the eye is the Lord, because it 
is more reasonable to construe the passage as applying to 
the Supreme Self than to anything else. — Id. 

COMMENTARY. 

The person within the eye can be nothing else than- the Supreme 
Self. Why ? Because the description is more suitable to the Supreme 
Self than to anything else. Because the attributes like “ being the Self of 
all,” “ being Immortal,” “ being supremely great” (Brahmatva), “ being 
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&o., are applicable only to the 


N(®:-TheatteitatesofljeingVWiortlie leader or au 

^fulgZ applied to the person iu the^e^ye are appropriate rn the case of the Lord alone. 

Sthanadi, the place and the rest, Vyapadefet, on 

account of the statement. Cha, and. _ 

14 And because there is statement in another Upa- 
ni^d, mentioning that the Supreme SeM has His abode m 
places like the eye, etc, — 45. 

^ COMMBNTAEY. 

In tbe Bri. Up. (HI. 7. 18) we read that the Supreme Self has Ins 
'abode in places like eye, ear, <Sc. 

^ ^‘^H^^l^taSs^in thi eye, and within the eye, whom the eye does not know, whose 

body theC i and who (rules) the eye within, he is thy Self, the puller (ruler) 

tbe eye, ear, &c.. by taking His abode in 

those organs, cannot be any one else, but the Supreme Lord. 

SbTRA I. 2. 15. 

^ IM I ^ M ^ n 

^ Sukha, happiness, Vi^ista, qualified by or possessing. 

Abhidhauat, because of the description. Eva, alone. ^ Cha, and. 

15. And hecanse the text refers only to that person 
who possesses joy, therefore it must refer to the Supreme 
Self, and not the Jlva, who has not joy hnt misery.— 46. 

COMMENTARY. 

In a previous passage of the Chb. Up. (IV. 10. 5.) it has been said 
that joy ^ is Brahman and space is Brahman. The Brahman who is 
described in that passage as possessing unlimited joy or bliss, is again 
referred to in this passage, as the person dwelling within the eye. There- 
fore, the context refers to Brahman, and it would be doing violence to tbf 
context, if the person within the eye is interpreted to mean a being othei 
than the Supreme Self. No doubt, that between the passage stating tba- 
Brahman is Infinite Joy, and the present passage, there intervenes tin 
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context. Therefore, the text Brahman is joy (IV. 10. 5.) is connected with 
the present text under discussion, (IV. 15. 1.) in spite of the intervening 
text of Agni Vidyfi,. 

By using the word Vitiista in the Sfitra, it is indicated that attributes 
like Intelligence, Infinity, &c., refer to Brahman. 

SffTRA I. 2. 16. 

IM I ^ I U H 

^ ^nita, heard. Upanisatka, Upanisad. Jrrr^ Gati, way; 

course, Adhidhanat, because of the statement. Cha, and. 

16. And because tbere is description given in tHs 
passage, of the same sort of salvation, obtained by the per- 
son ivho ivorhips the person in the eye, as is obtained by 
persons who have heard the Upanisad and worship the 
Supreme Brahman. — 47. 

COMMENTARY. 

In other texts of the Upanisad we hear of the path called the 
Devay^na, on which go the souls of the liberated, who have heard the 
Upanisad and have understood ttie mystery of Brahman. This path by 
which the knowers of Brahman go to salvation, is the way by which the 
knower of the person in the eye also goes, for the Teacher Upakos^ala 
describes that the knower of the person in the eye goes by Devay^na. For 
he says : — “ They go to light, from light to day, &c.” Since the result as 
regards Mukti is the same, both of the person who knows Brahman and of 
him who knows the person in the eye, therefore, the person in the eye and 
Brahman are one and the same. 

The next Sutra shows that it is not possible for the above text to mean 
either the reflected Self or the presiding deity of the eye or the Jiva. 

StTRA 1. 2. 17. 

w \ \ R I u 

Anavasthiteh, on account of non*permanency of abode. 

Asambhavat, on account of impossibility. *q[ Cha, and. ^ Na. not, 

Itarah, the other. 

17. No other being like the reflected Self, &c., is 
meant by the person in the eye for two reasons : — First, 
because they do not have their permanent abode in the eye, 
and secondly, it is impossible for them to possess the attri- 
butes; d^spribod, in that .passage. — 48. 
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COMMENTARY. 

The reflected Self, &c., do not always abide within the eye, as a rule, 

nor the attribute like “ conditionless Immortality” is applicable to them. 

Noth The retected Self is seen in the eye, only when another person is near the 
eye so this has not permanent abode in the eye. Similarly the Sun, the deity of the eye, 
dees not dwell in the eye, but his rays only dwell therein. So he also has not his perma- 
nent abode in the eye. While the Jiva has his permanent abode m the heart, and not in 
the eye. Thus none of these three can be the person in the eye, for none of them has 
his permanent residence there. Similarly the attributes like Immortality, &c., do not apply 
to these. Therefore it must mean the Supreme Self. 

AdWkarana V.—The Internal Euler is Brahman. 

(Vi^aya ). — In the Bri. Up. we read (III. 7. 18.) “He who dvrells in 
the eye, whom the eye does not know, who rules the eye from within is 
the Self, the Internal ruler, the Immortal.” In that chapter, this Internal 
ruler is mentioned as dwelling in the earth, the water, &c., and luling 
them all from within. 

sr wd?: ^s^rs??r<t a ii « il 

‘He who dwells in the earth, and within the earth, whom the earth does not know, 
whose body the earth is aud who pulls (rules) the earth within, he is thy self, the puller 
(ruler) within, the Immortal.’ 

‘ He who dwells in the water, and within the water, whom the water does not know, 
whose body the water is, and who pulls (rules) the water within, he is thy self, the puller 
(ruler) within, the Immortal.’ 

“He who dwells in the fire, and within the Are, whom the fire does not know, whose 
body the fire is, and who pulls (rules) the fire within, he is thy Self, the puller (ruler) 
within the Immortal.” 

(Doubt).— Now arises the following doubt : — 

Is the ruler within, mentioned in the above and similiar verses in 
the Bri. Up., the Pradhana or the Jlva or the Supreme Self. 

[P'drva'pak^a).— The Pflrvapaksin says : “ The ruler within is Nature, 
for she controls the whole, universe within, and because the cause is always 
found in the efiect as interwoven with it. Therefore, the cause is the 
controller of the effect and as the universe has for its cause the Pradhfina 
or matter, therefore Pradhana is meant in this passage. Moreover, this 
'Pradhana, though non-inteUigent, is said to be the Self or Atman, because 
• it is ih© giver of all happiness, and so figui'atively is called Atman, or be- 
cah^ it is all-pervadiug therefore, it is called Atman ; and as it is Eternal, 
it is' 'V^ry *' appropriately'" called ' the Immortal. ' Or this ruler within may 
he a Jiva, Some highly evolved yogi, who . enters easily into the hearts 
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of others, and with equal ea;se vanishes therefrom, through his 
occult powers, and so he may very well he called the Invisible Inner 
Ruler, and the words “ Atman” and “ Immortal” may also be very appro- 
priately applied to such a Jiva, without recourse to figure of speech. 
Therefore, the Ruler within is either Pradh^na or a highly evolved 
yogin. 

iSiddhanta ). — This objection the author answers by the following 
Siddhdnta Sutra, declaring therein, that the ruler within is the Supreme 
Self and not Prabriti or Jiva ; — ■ 

SUTRA I. 2. 18. 

M ? I R I U 

Antaryami, the ruler within. Adhidaivadisu, in the 

Devas, &c. ^ Tat, His. Dharraa, attributes Vyapades'^t, 

because of the statement. 

18. The ruler within referred to, in the Upanisad, 
in respect to the Nature Forces like earth, &c., is the 
Supreme Self, because His attributes are distinctly pointed 
out in that Chapter of the Upanisad. — 49. 

COMMENTARY. 

The ruler within spoken of in the Bri. Up. verses as ruling from 
within, the Nature forces, like the earth, air, water, &c., and the psychic 
forces like mind, senses, &c., can be none else than the Supreme Lord, 
for the attributes of the Inner Ruler, mentioned in that chapter, belong 
only to the Lord. For the Lord alone dwells within these natural forces, 
but is not known by them, while He knows these forces, controls them 
and prevades them and is supremely wise, and full of wisdom and bliss. 
All these are the attributes of the Lord, and cannot belong to matter, 
or to any individual soul how high soever. 

stTTRA I. 2. 19. 

^ ^ II ? i a i ii 

!T Na, not. “sr Cha, and. Smirta, taught in Smriti only, namely the 
Pradhana and the Jiva, all that is not Sruti is Smriti, namely everything else 
than Antaryamin. WcTU A-tad-dharma=not-its-qualities, «>., not Pradhana’s 
qualities. Abhilapat, because of the declaration. 

19. Tbe Antaryamin is not tbe Pradhana or Jiva, &c., 
because there m a declaration of q^ualities not belonging 
to them, — 00, 
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For the reasons already given, the Smarta, the thing not men- 
tioned in the ^ruti passage of the Bri. Up., hut in the Smriti, namely, 
the root of matter &e., is not the Inner Ruler, Because the text describes 
attributes , which cannot belong to matter or Jiva. The attributes like 
the following are mentioned therein: which cannot possibly belong to. 
matter or Jiva : — 

rat sitcrr 

“ Unperceived but perceiving, unheard but hearing, unknown but 
knowing.” “ There is no other seer but he, there is no other hearer but he, 
there is no other perceiver but he, there is no other knower but he. This 
is thy Self, the Ruler within, the Immortal. Every thing else is^ of evil.” 
(Br. Up. III. 723). Every thing else than the Antaryamin is sm4rta, 
namely, a thing not specifically mentioned in the above antarytimiii 
passage. For the attributes like the hearer of all, &c., cannot belong 
either to the Ih-adhina or the Jiva. 

ShTBA I. 2. 20. 

u t I ^ I H 

iffrOt Sarira, the embodied, .the individual self of a yogin. Cha, and. 
5)fi^ Ubhaye, the both, namely, both the Kanvas and the Madhyandinas. 

Api, even, also, ff Hi, because, Bhedena, by difference. ^ Enam, 

this, namely, the Antaryamin. Adhiyate, read, speak of. 

20. The soul of the yogin is not the Antaryamin, 
because both recensions read it as different from it. — 51. 

■ ' COMMINTARY. 

The word “ not” of the preceding Sfitra is understood here also. 

' For the reasons already given, the soul of an advanced Yogin also, 
"cannot be' the Antaryfimin of this passage. Because both the Kiinvas 
':aW the Madhyandinas read, in their respective recensions, this AntaryA- 
' min', as different from the soul of the Yogin. The Kttnvas read“yo 
yilMnam antaro yamayati”: “He who dwells in the Vi jfiana, namely, 
the Jlvltman, and controls the Jiva.” The MSdhyandinas read: — “Yah 
atmiham antaro yamayati,” “he who dwellsin the Self, and controls the 



It PlDA;Vt ADEltAUAT^A, SA. 2l 


Phasya.} 


ether, the Avyakta (Pradh^na) and the Aksara (Jlva) as his body “ He, 
the Inner Self of all, the divine One, the One God Nar§<yana.” The text 
of the Subala is : — 

jjirqf w q[%r 5i^hc ta 

5f II 

“ Within the body, placed in the cavity, the Unborn, the One, the 
Eternal, whose body is the earth, who moves within the earth, whom 
tlie earth does not know, &c.” ‘ 


Adhikarana VI. — The aksara is Brahman, 


(Visaya). — In the Mnndaka Up. we read : — 

ci^qnfw^ ^ cTi^jyr^Tfif \ 

Tlie higher knowledge is that by which the Indestructible is appreliended. That 
which cannot be seen, nor seized, which has no genus or species, no eyes nor ears, no hands 
nor feet, the eternal, the omnipresent, the infinitesimal, that w’^hichis imperishable, that 
it is which the wise regard as the source of all beings. (Mund. Up. 1. 1. 0.) 

5n®f^fcr^ snj i 

'TOT? II R II 

That heavenly person is without body, is both without and within, not produced, 
without breath, and without 'mind, pure, higher than the high Imperishable. (Mund. 
Up. 11. 1. 2.) 

{Doubt ). — Here arises this doubt: are these two sentences descrip- 
tive of the Prakviti and the Purusa of the SS,iikhyas respectively, or 
whether both denote the Highest Self, only. 

PArvapalisa. — The Pdrvapaksin maintains that the first refers to the 
Prakriti, because it enumerates attributes all of which are applicable to 
.matter, and none of them contain attributes such as seer, &c., which 
would denote an intelligent being. Moreover the word Yonij translated 
as source, denotes also the material cause of anything; and therefore the 
Imperishable or aksara of that passage is pradh4na or Prakriti. While 
hrp-ber than the hieh Imnerishable of the second passage is the Individual 
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AdriiJyatva, invisibility. g^TTR Adi, and the rest, beginning with. 
IPf^: Gunakah, one who possesses the quality, Adrisyatvadi-giinakali, being 
that which possesses the qualities of invisibility, &c. HfJFfjrf;: Dharmokteh, 
because of the mention of attributes. 

21. The being possessing the qualities of invisibility, 
&c., is no other than the Highest Self, for the text declares 
attributes which belong to the Highest Self only. 52. 

COMMENTARY. 

In botla these passages, that which possesses the attributes of 
invisibility, &c., mtist be understood to be the Highest Self, because they 
mention q^ualities which belong to Him alone. Thus Mnnd Up. T. 1. 9. 
says : — 

“ Erom him who perceives all and who knows all, whose brooding (penance) consists 
of knowledge, from him (the highest Brahman) is born that Brahman name, form and 
matter (food)." 

The attributes like All-knowing, &c., belong only to the Highest Self 
alone. Similarly, the attributes like “heavenly,” “formless person” of 11. 
1. 2. are appropriate regarding Him alone. 

The section also, in which these passages occur, relates to the Highest 
knowledge or par& vidy4, so also it naust refer to Brahman and not to 
Pradhtea or Jlva. 

StrTRAI.2.22. 

u ? I I n 

Visesana, distinction, qualifying attribute, such as Omni.=cient, &c. 
Bheda-vyapadetoiyAm, by pointing out of difference, such as the 
Heavenly Person, &c. ^ Cha, and. ^ Na, not, ffr^ Itarau, the other two, 

the matter and the souls, the Prakriti'and the Purusa of the Saukhyas. 

22, Tbe distinctive attributes (like Omniscient, &c., 
differentiates tbe Highest Imperishable from the Lower Im- 
perishable called the Pradhana), while the pointed references 

./tqhim (as the Heavenly Person, without body, etc.) differen- 
tiates Him (from the other person called the Jiva), therefore, 
none of these two is intended in those two passages. — 53. 

^ COMMENTARY. 

' In, those two passages, the reference is not to the Prakriti and Purusa 

o U |Ul 1 ' ' * 

because there is a distinction, as well as a difference mentioned therein. 
i/pKh ’ Section'. distihguiAe® thd'iiAk§ara which, is the source of all, from tbe 
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Pradh^na, by the specific epithets of Omniscient, <S;c., and differentiates tliis 
Aksara from the individual soul, by the attributes like “Heavenly Person, 
without body,” etc. Therefore in both these passages, the Highest Self, 
the Cause of all, has been described, and must be so understood. 

sOtra 1. 2. 23. 

w \ I R I i) 

^ Rupa, form, Upanyasar, because of the mention because of 

the imagining. Clia, and. 

23. And iDecanse a form lias been declared, with 
regard to this Imperishable, therefore, it must refer to the 
Lord and not to the Jiva. — 54. 

COMMENTARY. 

In verse III. 1. 3. of the Mundaka Dp., a form has been described 
which is the specific form of the Lord; therefore, the Aksara, the source of 
all beings, whose form is so described must be the Lord. That verse is as 
follows: — 

i go?i«n^ 

qscw II 

hen the seer sees the golden eolonred Creator and Lord of all the world, as the 
person who is the source of Brahma, then he Is wise and shaking off good and evil, he 
reaches the highest similarity Tree from passions.’’ 

The form thus described is neither of Prakriti nor of the Jiva. 

But how do you know that this golden coloured form is of the Lord 
alone, and not of anything else? This question is answered by the next 
Sutra: — 

SfJTRA I. 2. 24. 

II n ^ I U 

srqfOTff Prakarnat, because of the context. 

24. The context also shows that the form above des- 
cribed, is that of the Lord and not of any inferior entity. — 55. 

COMMENTARY. 

The Smpiti also explains this text as referring to the Lord. Thus the 
Visnu PuiAna(VI. 5. 65. &c.) says : — 

f5Tc4 I S!ncqasit"=if cr?; I gjcq: II m. 

air qw «mT a? ^ a? q?:if 

q^ I qrsq ^TOffq^rqicqqJ l.qm%T 

qi cnsq aqqaj i ^ srsTfnf q?^i[ « 
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“The »'^rafcis of the Atharvahas xa the Miiadaka Up. declare that two sciences ought 
to he known, the highest or the para viclya by which the Imperishable is reached, and the 
apara vidya consisting of Kigveda, &c. This Imperishable is iinmanifest, without decay, 
Inconceivable, Unborn, Unehangable, Indefinable, without hands and feet, without form, 
All-powerfnl, All-pervading, Eternal, Bource of all beings, without cause, pervading every- 
thing else, not pervaded by anything, from wdiom every thing proceeds ; that verily the 
wise see; that is Brahman, that is the supreme goal, that ought to be meditated upon by 
all, who desire emancipation. That which tlie&ruti declares as the highest seat of Yisnu 
is this subtle Brahman, He is known by the term Bhagavat, andtliis Imperishable is the 
essential form of the Highest Self. I'lie term Bhagavat denotes this first Imperishable Self. 
Thus the essence of the human soul has been described. The Jiva that knows this 
Supreme Truth, knows the Highest Tinith, all other Truth is lower knowledge aud falls 
under the head of Ti'aividya.” 

^AdMiikarana VII . — Vaisvdnara is Brahman, 

(Visaya.) In the Chhandogya Upanit^ad, Fifth Adliyaya, we read as 
follows : — 

It iTfT 5 if 5 !r 3 

fnefir g^frT 11 ^ 11 ^ f 

mfJiT’f 11 r 11 ^ 1; 

II ^ II ?rr 3 srn'qfcitssr 

wa^JOTiriTisr rrg:^ f frrTwrTn* 5 ^TiM^ mirT5f»g; 11 m 11 

*T HHT%?ri%drsr§:i 5 r #et f Ji^qquirrl 
II ^ II ^ |qT#T 

cf^ a^UcT II % II crT 3 sn?T#: sr%^ 5 ?E^i% ^ 5 

ctr- ir^qdllcrf^ 11 vs 11 

II ^^11 

' ■ ELBTBNTH KHANBA. 

/ ^ . 1 . PrficMnasMa, son of TJpamanyn, Satyayajna, son of Puhisa, Indradynmna, son of 
Bhallaya, Jana, son of Sarkaraksa.and Budila, son of As'vatarsva, these five great saerifloers 
ahd great scholars metdnee together and held a discussion as to “ who is our Self (the 
i^d to he worshipped) and what is Brahman.” 

- 2 . 1 They decided (to go to Udddlaka, saying): “ Sirs, there is that Udddlaka, son of 
^una, who at present knows best this Atman called VaisVanara. Well, let us sro to him ” 
& ihey went to him, 

. J- i But be . decided : “ those great sacrifleers and scholars will put questions to mo 
and l.eaimqt tell them art therefore let me recommend another teacher to them ” 

'T ^ at present bpst^his 

They went to him, ' ‘''"’i' 
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5. ’When they arrived, bhe king caused proper honors to be paid to each of them 
separately. In the niopiihig after leaving his bed, he said to them : “ ( What makes you 
come here ? Are you troubled by bad men ? But there are no such people in this land). 
In my kingdom there is no thief, no miser, no drunkard, no irreligious nor illiterate person, 
no adulterer, much less an adulteress. (But if you have come to get wealth, then stay for) 
I am going to perform a sacrifice, sirs ; and I shall give you, sirs, as much wealth as I give 
to each Ritvij priest... So stay here, please.” 

6. They replied ; “ May (your honor) tell (us) through what means a man may attain 
(release) ; You know at present the Supreme Self Vaisvanara. Tell us that.” 

7. He said to them “ I shall give you an answer to-morrow.” They Tvent again to him 
next morning, with sacrificial fuel in their hands. And he without ceremony, said this 
to them. 


^ ii K ii 

'cr^fer fsRf f If ^ 

Is^FRifcrre *1^ tr^rfST ^ k 5irnftr«Er 

II R II 

II II 

TWELFTH KHAINTHA. 

1. Aupamanyava I Under what name dost thou worship the Lord Vaisvanara ? ” He 
replied : “ As Dyu only (sportful), 0 holy king,” he said. The Lord Vaisvanara that thou 
worshippest is called Sutejas. Therefore iu thy house there are seen sous, grandsons and 
great-grandsons. 

% Therefore thou eatest food (i.c., art healthy) and sees t pleasant objects (pros- 
perous). Whoever worships thus that Lord Vaisvanara becomes healthy and prosperous, 
and has Vedic glory in liis house. But tliis (Dyn) is only the head of the Lord, and thus 
your head w'ould have fallen (in a discussion) if you had not come to me.” 

|T5ri^ I iTTcfir Wnd ?r ?TOTcfTRg'?T# sr| 

fif II \ II srf ^r#Bf^%Ts^?EiT5r 

raq fir ^ IsaisT'cgir# 

^ il ii 

II il 

THIETBENTH KHANnA, 

1. Then he said to Batyayajna Paulusi : “ O thou eternally elect 1 under what name 
dost thou worship the Lord VaisVanara ? ” He replied, ** As Aditya (the Lord in the sun 
and attracting all) : O holy king I ’’ He said the Lord Vaisvanara that thou worshii:>pest is 
called Vis variipa, the All-seeing. Therefore, in thy house is seen much and manifold 

2, . There are ears yoked with pairs of mules, slaves and jewels. Thou art, therefore, 
healthy and prosperous. Wlmever worships thus that Lord Vaisvanara, becomes heaJt% . 




&2 V EDANTAWTRIS. 1 ADHYAyA lOovinda. 

traT%r’?C^ 5 f Iwm SB ?^iTTffrr5Tgqi^H ?flr srrg^ ¥rn% 
scTsri^ 1 5 Is^rsrlr ^ 5^HRjrRg’?R^ gr^Wr^r 

gsi*csi^sir^rsg?irfcr n ^ tl qsjsifer wifgr fJr?f 

57^5^5^ a q?r^aJTraTr57* IsarHTgtTR^ arsn^?#^ ?% 

tmra ^a;f7r«u?ifnf ?% ii 1 1 

I I ^5i II 

FOURTEENTH KHA?fI)A. 

1. Then he said to Indradyumna Bhallaveya : “ O Vaiyaghi'apadya ! Under -what 
name dost thou worship the Lord Vais' vanara ? ” He replied : “ As Vayu (the Lord in Vdyu 
and called knowledge-life), O holy king ! ” He said : “ The Lord which you meditate on is 
the Lord VaisvAnara, called Prithagvartma (the unnsnal, the mysterious). Therefore 
offerings come to you in mysterious wajm and rows of oars follow you. 

2. Therefore, thou art healthy and prosperous. 'Whoever worships thus the Lord 
Vaisvdnara becomes healthy and prosperous ; has Vedic glory in his house. That, how- 
ever, is but the breath of the Lord, and your breath would have left you, if you had not 
come to me.” 

trani^ I IsgfiT^ 7f srsrirT ^ 

li||f if <i7?5Er^ M tfrcetpi sTgr ^T g 

gcT^qransT ls3rB7:HqR^ ^TcHfr 

?f?r 1 1 SI 1 1 

?%q3?g^5is ^’>^5 II II 

FIFTEENTH KHANDA. 

Then he said to Jana: ‘‘O »Sarkarriksya I Under what iiaino dost thou worship the 
Lord Vaisvanara ? He replied: “As Aka^'a (All-light and support of ether): O holy 
king/' He said : “ The Lord that thou worshippest is the Lord Vaisvanara called Bahiila 
(full). Therefore you are full of ofspring and wealth. 

2. Therefore thou art healthy and prosperous. Whoever worships thus the Lord 
Vaisvanara, becomes healthy and prosperous and has Vedic glory in his house. That, how- 
ever, is bub the trunk of the Lord, and yonr trunk would have pc.rished, if yon had not 
come to me." 

' ussr |qraq?r ®b cqnTcWHgqt^ ?5Eni qar 

^ II q??q% fsrqn^5r q^rT 

^iTcfPf liqrr'ar stf^e 

?%q^: II II 

. , /■ 

to Badila-AiTatarasvi': . “ O Vaiydghrapadya ! ' Under what name dost 
t;p^^^^^p‘hKfe'4Qra;'W4v4hMa?f\% replied, “As Apas (the Lord pervading the water, 
^.H-pen^isg ’1:1 holy -king.*’ He said, “ The Lord thatthouwor- 

,1VAi|i4h^4a' caifiei ; lijayi (tire delight maker). Therefore thou art • 



BhA-pja.} 
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% Therefore thou art healthy and provSperous, Whoeyer ^vorships thus that Lord 
Vaisvanara becomes healthy and prosperous, and has Vedie glory in his house. That, 
however, is biifc the loins of the Lord : and your loins would have broken if you had not 
come to me.’" 

usrfttJcr I sr%gRi?T Isgmd ctOTt# sr^fscfrsfe 

srsRt ^ ii t II q??2jter T5 r% 

fir ^ ?fcr 

^ ar?55re%5rf qRT irnrhiR ii n 

^STH^sn: ^gro^; II II 

SBVBiN'TJEENTH KHANDA. 

1. Then ho said to Uddalaka Iriini “ 0 Gautama ! Under what name dost thou w^or- 
ship the Lord Vaisvanara ? ” He replied as Prithivi (the Lord supporting the earth, and 
called so because He is uns^), O holy king.’’ He said : ‘‘The Lord that thou worshippest, 
is the Lord Vaisvanara called Pratistiia (firm stay). Therefore, thou standest firm with 
offspring and cattle. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus that Lord 
Vaisvanara becomes healthy and prosperous, and has Vedic glory in his house. Those, 
however, are but the feet of the Lord, and your feet would have given way, if you had 
not come to rao.” 

SJT^^WRUM^mJTfTTrlTTif iRr^TTf qTR ^ ?riRRT- 

II t n cTR I gr 

srmj ^«n^ciTT ’ETi^TlT 5r|^r f 

ii%TSRrn?T^q^?r ii n 

II II 

EIGHTH JS NTH KHANnA. 

1. Then he said to all six of them : — “ Now you verily knowing this Vaisvanara Lord 
as if raan^^, eat your food (i. e,, have got your small reward). But he who worships this 
Lord Vaisvanara as of the size of heart and at the same time limitless, he eats food in 
all worlds, in all beings, and in all seifs. 

2. Verily of that Lord Vaisvanara, the head is the Good Energy (of thoughtj, the 
eye is All-seeing, the breath is All-moving, the trunk is the Space containing All, the 
bladder is the Rayi (matter in the Astral), the feet, the earth ; the chest, the altar; the 
hairs, the grass ; the heart, the Garhapatya fire, the mind is the Anvaharya-fire, and the 
mouth the Ahavaiuj'-a-iire. 

^^rlf^srrw^ijRf^ii \\\ 

srsfqr 1 1 r h . 
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NINETEENTH KHAIJDA. 

1, At the time of eating, the first morsel that is taken should 
Homa material. The firvst oblation that he offers let him do so with tl 
Bvaha.” Then Prana is satisfied. 

2. When the Prana is satisfied, the eye is satisfied ; when the ey 
*} satisfied, the couso»*t of Vayii (Dyaii) i 

} satisfied, the Lord of Wisdom and Bliss is satisfied, 
rule (the Eastern gate). When he, the Lord is satisi 


is satisfied ; when the sun is 

consort of Vayu is s. 

of Way u) and sun 1 
satisfaction of the sacrificer. 
and intellectual splendour. 

^ ^TflT lU II 

srtsf ^ 
f?2a?'5r 

ii r ii 

II II 

TWENTIETH KHANDA. 

I. Then when he oflei-s the second oblation let him offer itsaying : “ Vyitnaya Svaha.” 
The Yy ana is satisfied. 

% When the Vyana is satisfied, the Ear is satisfied ; when the ear is satisfied, the 
Moon is satisfied : when the moon is satisfied, the consort of Vayn (Dis) is satisfied, when 
the consort of Vayuis satisfied, the Lord of Wisdom and Bliss (Vayu) is satisfied.^ The 
(Dis) consort of Vayu and tiie Moon rule (the Southern Gate). When the Lord is satisfied, 
then the sacrificer is satisfied, along %Yith his offspring and cattle, and he gets magnani- 
mity, bliss and Vedie splendonr. 

’JI?! 3it w KW irqT% 
^cirr^ <5?^^ g'CErf^ 

^5rt?T^s^ ET^gtimtj'^tRrsrsr^iTqg- 

II II 

TWBNTY-PIRST KHANDA. 

1. Then when he offers the third oblatioii let him offer it saying “ xApanaya .Svaha. ’ 
The Apana is satisfied. 

2. When the Apana is satisfied, the speech is satisfied ; when the speecli is satisfied, 
the fire is satisfied, when the fire is satisfied the Pfithivi is satisfied ; when the Ppithivi is 
satisfied, the Lord of Wisdom and Bliss (is satisfied). Pfithivi and fire rule (the Western 
Gate). When that Lord is satisfied then the sacrificer is satisfied, along with his offspring 
and cattle, with health, energy and intellectual splendour. 

1^«r ?it n^gc. lU 1 1 

q^??=3rr«rrerircrR'gR% ?URT3g:fH sra^rr 

tl ll 

-r ; ^ II HR II 
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consort of Vayn) and Indra rule the Northern Gate. When the Lord is satisfied, then th( 
sacrificer is satisfied, along with his offspring and cattle, with health, energy and intelleo- 
tuai splendour. 

qs^rff lU H 

qrqlr qf^3»9qr3?[?iTq;T5r??rrf^- 

II 5^^ II 

TWENTY-THIRD KHANIIA. 

1. Then when lie offers the fifth oblation, let him offer it saying Ud^naya Sv^h^/* 
Then the Uddna is satisfied. 

2. When the Udclna is satisfied, the Yayu is satisfied, when the Vayu is satisfied, the 
Akasa is satisfied, the Lord of Wisdom and Bliss Is satisfied. The Vayu and Akasa rule 
(the central or Upper gate). When the Lord is satisfied, then the sacrificer is satisfied, 
along with his offspring and cattle, with energy and intellectual splendour. 

^ q ??JT^3CTqhr|T5r ^|r% q«irf i ? ll 

II R II sit^' stf^Sqgji ^if qTOR} q 

qcTtq ^RflrlT# ilrfe 11 ^11 te^i'a'fq 

sra«li?rrqfJr Ignsq 11 « 1 1 

qrsfT flffcnc W qqg^ ^^Tfq^fq^qmcr fgr^IrqgqmcT Ht^ll 

?r?r ^a^Mi II 

TWENTY-FOURTH KHANDA. 

He who, not knowing this Lord Vaisvanara offers an Agnihotra, he is like unto that 
person who removing the live- coals, offers libations on dead ashes. 

2. But he who knowing that Lord, thus offers an Agnihotra, he offers in fact oblation 
to all the souls animating all bodies in all worlds, 

3. As the tuft of the Ishika reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 

4. Therefore, indeed, if such a knower gives what is left of his food to a Chandala 
even, it would be offered in the Vaisvanara Self of the Chandala. 

5. On this is the following stanza As here the hungry infants cluster round their 
mother, so do all beings have recourse to Agnihotra. 

In the Clili. Up. V. 11. 1 we read ‘Vhat is our Self, what is Brah- 
man” and again V. 11.6, ‘‘You know at present that Vais^vfinara Self 
tell us that ” and further on V. 18. 1, “ But he who meditates on the 
Vaii^vanara Self as span long, he eats food in all worlds, in all beings, 
in all Selfs,” (Ohh. Up. V. 11. 6and V. 18. 1'. Further on we find a des- 
cription of this Vais^vanara fire in the following; terms (Chh, V. 18, 2/ (fee.).. 
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[Oovinda 


“ Of that Self called Vaisivanara the head is called the Sutejas, the 
eye is Vii^va-rupa, the breath is Prithakvartma, &c.” 

(Doubt ), — Now the doubt arises, what is this Vaii^vanara fire. Is it 
the fire, by which the food that is eaten, is digested, or is it tlie Divinity 
called Agni, the presiding deity of fire, or is it the elemental tire, or is 
it Lord Visnu. For Vaij^vnnara is used in all these four senses, and since 
it is a common term, its meaning is not well defined, and may mean any 
one of these four things. To this objection the next Sutra gives the 
following replv : — 

ShmA I. 2. 25. 


Vaigvanarai^, the (God called) Vai^vSnara. I'he term Vai^vanara 
denotes Brahman. He who contains all men. gT'?n33J Sadharana, common. 
SOS? ^abda, terra or word Vi^esat, because of tlie distinction. 

25. The term Vaisvanara in the Chhandogya pas- 
sage V. 11, 6., and 18. 1., denotes the Supreme Self, because 
this common term Vaisvanara is qualified by epithets which 
are distinctive attributes of the Lord. — 56. 

COMMENTARY. 

The Vaisvanara of the Ohh. Up. passage denotes Visnn, because 
the common term is qualified there by the attributes of Visnu. The sense 
is this, that though this word Vais^v^nara is used in those passages as a 
general term, yet it denotes Visnu. Because common terms like “ heaven 
is its head,” &c., when qualifying this Vaislvttnara, restrict its scope to 
Visnu. As the common terms Atman and Brahman are restricted to 
Visnu. Moreover, the result which a person gets from the knowledge 
of Vai!^vS,nara is such which can only be obtained from the knowledge of 
Visnu. Thus that text says “ As the fibres of the Isikfl reed when thrown 
into the fire, are burnt, thus all his sins are burnt ” (V. 18. 1. & 24. 3). 

, Now the burning of sins, is a distinctive mark of Visnu, for no one can 
burn away sins but He. Therefore, Vaiulvanara means Visnu. Moreover, 
et^qnoic^ically also, the word Vaii^vfinara may mean Visriu ; for it is 
coinposed of two. words VisJva meaning “ all,” and nara meaning “ men ; ” 
Tfamely^ “He who contains all men within himself” and such a Being is 


' SfiTRAl.2. 26. 

H ? 1 I "it II 

, .’ ^^^ ShiaryaLauam imentioued , in Snyiti, Anumanairi/ infe- 

'si^,,fi%;;because. 
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26. The Smriti text may also be an inferential mark 
of the Vaisvanara being the Highest Self. — 57. 

COMMENTARY. 

The word “ iti ” denotes a reason. In the Bhagavad Git^t (XV. 14) 
the word Vaisvanara is expressly applied to the Lord. 
snf^»TT “ I) having become VaiSv^nara, take possession of the 

bodies of breathing things.” Here a truth about Visnu is declared, in 
a Smriti passage, and from it we may infer that the Vaislvfinara Vidyi 
taught in the Ohh. Up. also refers to this mystery of Visnu. Hence 
Vaiflvanara is Visnu. 

In the next Shtra, the author removes the doubt, that the Vaislvanara 
may denote the gastric fire. 

SOtRA I. 2. 27. 

u ^ i i "=^^9 n 

^abdadibhyab, on account of the words, 8lc. ^5f;c;^Antar, within, 
Pratisthan^t, because of abiding. =€rCha, and Neti, not so. ^ 

Oier, if. H Na, not. Tatha, thus. Dristi, meditation on Visnu. 
Upadesat, because of being taught, Asambhavat, because of im- 
possibility. Purusa-vidham, having the shape of a mao. Api, 

also. ^ Cha enam, and Him. Adhiyate, they read. 

27. If it be objected that Vaisvmara cannot be 
Visnu, because there are express words stating otherwise, 
and because it is described as abiding within the body of 
man, we say, no; because meditation on Visnu is thus 
taught : because it is impossible that it should denote any- 
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constituting a triad ot sacred tires, 
tliis Vaii^vaiiara is tire fire on the a 
ings to Pranas are made. It is al 
abiding within man, in a Vedic p 
is not Visnu. 

. The present Sfitra answers 
is not the gastric fire, because Visnu is 
meditation on Him, in the form of Internal Fire, 

fire, then the description c 

appropriate, so i . - 

si%fgcf ^ 


all these objections. The Vaiilvanara 
described as such, in order to teach 
' !. Hit meant the gastric 

■ ' L of the heaven, &c., being its head, would be in- 

also the Vajasaneya Brahmana declares 

■ H “ He wtio knows- this Agni Vaisiva- 

nara, shaped like a man abiding within man.” (^^atapatha Br. X. 6. 1. 11). 
If it meant the gastric fire, it would no doubt harmonise with the des- 
cription as abiding within man, but the further description that it has 
the shape of man, would not be congruous. While in the case of Visnu, 
both descriptions become harmonious. 

Next the author sets aside the view, that Vaislvanara of this passage 
means the devatA called Agni^ or the elemental fire. 

SfiTRA I. 2. 28. 

^ i R I Rc; u 

^ Ata eva therefore, for this reason also, st Na, not. Devata, 

the |residiag deity of fire. Bhhtam, the element of fire, Cha, and. 

28. .For the same reason Vaisvanara is not the pre- 
siding deity of fire, nor the element fire.-r59. 

COMMENTARY. 

An objector says : The presiding deity of fire is a mighty being, 
possessing great lordliness, power and heaven, &c., may very appropriately 
be its head and other members, and therefore the passage may veiy well 
apply to him. It may also apply to the elemental fire also. Thus the follow- 
ing mantra of the Rig Veda shows that Agni also possesses the same 
attributes : — (Rig Veda X 88. 3) : — 

“ Wliio in the form of sun pervades the earth, the heaven and the interspace, that 
' l*ire, &c.” 

^ To this objection, we reply, that for the reasons already given, 
Vaii^vanara is not the deity of fire, nor the elemental fire, but the Supreme 
Brahman. No doubt, in the mantra above quoted, Agni is spoken of in 

■ very high terms, but they are mere words of praise and should not be 

■ taken in their literal sense. . ., 
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Noth: -We rather think that Agni praised in hymn 88 of Book X of the B-ig Teda 
may very well mean the Supreme Lord or His first begotten, the Anointed, the Primal 
Sacrifice. ; . - 

The word Agni itself directly and primarily denotes the Supreme 
Brahman also, just like the word Vaislv&nara. This is the opinion of 
i?|iaiinini and the author mentions it in the next Slitra. 

^ sfTTEA I. 2. 29. 


: Safcsat, directly, Api, also. Avirodham, no objection ; 

no contradiction. Jaiminilj, the sage Jaimini. 

29. Jaimini is of opinion, that the word “ agni ” di- 
rectly may denote the Supreme Brahman, without any con- 
tradiction. — 60. ■ ;• 

COMMENTARY. 

As Che word VaislvS-nara literally means “He to whom belong all 
ifien,.” or “ who is ' the leader (nara) of all (vii^va),” so the word agtii and 
s inplar other Vedic words denote etymologically the Supreme Brahman. 
Agni is derived from the. root “agi ” to go ; with the sufSx ‘ni.’ 

Agni thus means : — “ He who leads others” or “ who gives birth to all 
others.” Ahgayati iti agnih “ the producer or generator of all,” or 
agre uayati iti agnih, Therefore etymologically the word agni means 
Vibnu, and so there is no contradiction in the phrase “ agnih vai^vtoara;” 
.for both mean the same thing. 

In the above passage of the ChhS.ndogya Upauisad under discussion, 
agni vai!^vfi,nara is described as having the size of a span. How can the 
non-limited Brahnian, be limited by the measure of a piAdefla or a span ? 
To this objection the autiior answers by the following SAtras : — 

sfrTRA 1 . 2 . 30. 

Abhivyakteh, because of manifestation, Iti, thus. 
Aira,arathyah, the sage A^maratliya. 

‘30. TBe sage Asmaratliyah is of opinion tkatVais- 
vanara is represented as having the measure of a span, 
Bfinansp, tbits TTe manifests himself in the heart of His 
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sCfTKA 1. 3. 3L 

II 9 I ={ 1 

ir§5#: Anusmriteh, because of remembering or meditating, Iti, thus, 
sir^: Badarih, the sage Badari. 

31. The sage Badari is of opinion, that this measure 
of a span is a mental device, to facilitate meditation.— 62. 

/^.mv/nvrTmvrT ART. 


The size of the heart is that of a span, and as Brahmaa is meditated 
as abiding in the lotus of the heart, the man involuntary associates him 
with the size of a span. This mental association or suggestion or 
anusmriti is the cause why Brahman is called pradeifa matra, the measure 
of a span. This is the opinion of Btldari. 

sOtra 1. 2. 32. 

m I ^ I u 

■ . ‘ Sampattch, because of lordliness or majesty, Bi, thus, 

, Jaiminih, the sage Jaimini. 5f!Sir TatSh, in this way. ft Hi, because. ipSsnt 

■ Dar^ayati, (the ^ruti) shows. 

‘ 32, According to Jaimini the Brahman is said to be 

' o^ the measure of a span, on account of His mysterious 
.'powers, and because the fehuti,' in other passages, shows 
that the Lord possesses such powers. — 63. 

:■ . COMMENTARY. 

Though the Lord is all-pervading, yet He is said to have the size 
* of a span, because of His sampatti or lordliness and possessing incon- 
'ceivable mysterious power, by which He can appear as such, and this 
. 'span-body does not limit, or condition Him. This is the opinion of 
' Jaimini. The reason for this is that there are direct texts showing that 
■hre lord possesses such trascendental powers. As says a verse ; — ?ri^ 

!• “He is one Govind whose foi’m is sat, chit 
Who though one, appears 
ih^anifold forms. The texts like these show that on account of His 
. ihctmceivable power, apparently contradictory attributes are co-existeut 
dh diough He is knowledge, He appears as having a body, 

This will be explained 
further. Though all-pervading therak 
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sCrmTA I. 2. 83. 

II 1 I H I II 

"■ A: v 

WHJJPSr Amanaiiti, they recite, record or declare. =qr Cha and. qqw 
Enani, this, the inconceivable power. ^fw^Asmin in;that, in Him. 

33. Tiiey (tlie Atharvanikas) recite a text with, regard 
to Him, as to this power. — 64. 

COMMENTARY. 

Tlie possession of this mysterious power by the Lord, is directly 
recorded in their text, by the Atharvanikas as regard to the Supreme 
Self. Thus in the Mu^daka Upanisad He is said to be without hands or 
feet, yet seizing- all and going everywhere (1. 1. 6), “He is. said to 
possess inconceivable paradoxical powers ” (III 1. 7). So also in the 
Kaivalya Upanisad 21 “ I am without hands 
or feet, my powers are mysterious.” So also the Smriti says 

The Self, the Lord transcendental possesses in- 


Uii? 1 

■••‘4spil3 1 


: ADHYAYA FIRST. 

■ ■ ' , ■ Pada. Thied. 

Aiay the king of the Devas, who out of His great compassion, support^ 
this whole universe of helpless beings, he propitious tome: may that 
Qovinda, .Lord of Supreme Bliss, draw my heart towards Him. 

■Adhikarana I.— The abode of heaven, &e., ie God. . 

In. this-third p&da or chapter, some texts will be discussed, in which 
•there a-re express • indications that may apply to the Jlva or Pradh^na, 
but which however are to be construed as applying to Brahman. 

Vifaya : Thus. in the Mund. Up. (11. 2. 5.) we find : — ■ ' 

sn^sfsr 

'■ ■ ‘^'He in' whom the heaven, the earth and the sky are woven, the mind also, with all 
the vital airs ; know Him alone as the Self, and leave off other words, He is the bank' (Setu) 
of tjie. Immort^fcU’ ...... . 

(Dou6t).— Here arises the doubt, whether tlie being spoken of as the 
abhode of heaven^ earth and so on, is the Pradhann or the Jlva or the 
Supreme Brahman. 

, (P4rjjapafe.?a).— The Phj-vapaksa maintains, that it refers to the 

Pradhana, because it is the cause of all effects ; therefore, it is more 
appropriately said to be the abode of heaven and earth, &c. And it is 
very rightly called the Bank of the Immortal ; just as milk comes out of 
the udders of a cow in' order to nourish the calf, so the Prafcriti, ' though 
Unintelligent, engages to bring about the release of the individual soul 
or Purusa, and^ is rightly called the Bank of the Immortal. The word 
Atman or Self is metaphorically applied to Prafcriti, either because she 
gives everything pleasant to the individual soul, or because she is All-per- 
vading. Or the above passage may refer to the Jiva, who, as enjoyer of 
all experiences, may well be said to be the abode of heaven and earth, for 
the abode of heaven and earth refers to the things experienced by the 
soul. Moreover it is a well-known thing that the mind and the vital airs 

(mentioned in the above mantra) abide in the Jiva and are characteristic 
attributes of the Jiva. 

{Sid4hdntQ,), —To this the author replies by the following 
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3CrTRA I.. 3, 1. 

Dyu, heaven, BhO, earth, AdiV &c., and the rest, 

Ayatanam, abode, 3E^ Sva, peculiarly its own. . ^abdat, beca^ of tiie 
word. . ‘ ’ 

1. The abode of lieaven, earth, &c., (mentioned in the 
Mimd. Up.) is verily Brahman, because the peculiar term 
used about Brahman occnrs therein.- — 65. 

COMMENT ARY, 

Tlie peculiar term desipjnating Brahman is the phrase “ the bridge 
of the Immortal,” a phrase which is never applied to Prakritior Jiva. The 
word Setu translated as Bank or bridge, comes from the root srnot-i, mean- 
ing to bind and so the phrase Amritasya setu means, “ EJe, who causes^ 
Immortality to be obtained or the Giver of Immortality.” Gr the word 
Setu may mean bridge or bank, and is used here as a simile, that is to 
say, Brahman is like a bridge, that thrown over rivers, &c., helps one to 
reach the other bank ; so He is like a bridge, to cross over this ocean of 
Samsara and reach to the other* bank which is lilukti. Therefore the 
phrase “the bridge of the Immortal” being peculiar to Brahman, the 
above passa'ge refers to Brahman. Moreover there are other texts to the 
same effect, showing that Mukti is given alone by Brahman, namely, 
Brahman alone is the Giver of Immortality. “ Knowing Him alone one 
crosses over death, &o.,” says another text, (Svet. Up., 

II ). The author gives a further reason, in the. next sutra 
■ s0tra.-1. 3. 2. ■ ; 

{\ x { ^ \\ \ \\ 

■frK Mukta.Ae released, Upasripya, creep ng up to, resorting -toj 

Vyapidesat, because of distinct pointing out, because of declaration. 

2. Because it is declared, tliatdbis abode of beaveip 
and eartb, is tbe summit to which the Released slowly creep' 


•COMMENTARY. ■ * ' ' ; 

In a subsequent mantra of, the same Upani.sad, we find the following 
declaration : — 

^ gu?iqr^ II ^ « 

When the seer sees the golden coloured Creator and Lord as the Persoii>from whom* 
Brahnid arises, then possessing trae knowledge, he shakes off good and evil, and, free 
from passion, reaches the highest similarity/ '’—(Mu, Up. III. LB.) ' „ ^ 

, • This Being whom the Released reach cannot buti be, Brahiuan. ’ • 
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^ i ^ i ^ n 




qr Na, not. Anumanam, the inferred one, t. e. Matter, 

josgiw A-tad-^abdat, because there is no word de- oting it. 

3. The PradMna is not the abode of heaven and 
earth, because there is no word denoting it to be found in 
that passage. — 67. 

COMMENTARY. 

In the passage under discussion, there is no word describing the 
non-sentient and unintelligent Pradhana. Therefore Pradbilna, called 
here “ the inferred one,” is not the abode of heaven and earth. On the 
other hand, words like “omniscient,” &c., are found there. 

SUTRA.-1. 3. 4. 




I ^ U 


^ \ \ 

. Pi ana-bhrit, the supporter of Prana, i.e., the Jiva =qr Clia, and. 

4. The individual Soul also is not the abode of heaven 
and earth, because there is no word denoting it, in that 
passage. — 68. 

COMMENTARY. 

The word “not” is understood here, from the preceding sutra; so 
also -the clause giving the reason, namely, a-tad-!labdS,t “ there is no word, 
denoting it.” Nor the woid dtman, employed in that passage, can be 
taken to mean the Jiva only. For the word “ fitman ” is derived from 
the verb Vatati “ to go,” and means the All-pervading Brahman, primari- 
ly; and secondarily, only it denotes the individual soul. Moreover the 
epithets like “ all-knowing,” &c., found in the above passage, are appro- 
priate only to Brahman. Therefore, because there is absence of words 
denoting the Jiva in that section, therefore, the abode of heaven and 
. .i&aarth cannot be the individual soul. 

'•fv i " The individual soul is not meant for this additional reason also. 

sPTRA.— I. 8. 6. 


-is j- •. ine inu 

II ? I ^ I « » 

i:, ^ difference. Vyapade^at, because of die| distir 

,• ; Aud because tiie dilfereuce between the individual 

xt. ‘^'--jreine^^elf is distinctly pointed ont, in that 


met 
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passage ; therefore, the Jiva is not the abode of the heaven 
and earth, &c. — 69. 

. COMMENTARY. 

The phrase “know Him alone as the 4tman” (11. 2. 5) distinctly 
shows that the Brahman alone is the true Atman, and is separate from the 
Jiva. 

sCttRA.-!. 3. 6. 

SRTOIT^II ? I ^ I I. II 

sr^OTnr?. Prakaran^t, because of the context. 

6. The context also shows that the Jiva is not the 
abode of heaven and earth, &c. — 70. 

COMMENTARY. 

'riie Upanisad opens with the question : 

“ Sir, what is that through which, if it is known, every 
becomes known (L 1. 3). This question relates to Brahman, 
and so the answer must refer to Him and not to Jiva. 

s0toa.~i. S. 7. 

lU I ^ I 'S II 

Sthiti, abiding, Adanabhyam, eating. Cha, and. 

7. And on account of differences of state of the two 
birds, one merely abiding and the other eating, it is not the 
Jiva that is referred to here. --7 1. 

COMMENTARY. 

After having premised that He is the abode of heaven and earth, 
■the J^ruti goes on to say : gj ^mrif I 

^3naCT?I5TSF5r%sfi7^r«l»5ttf^ ll “ Two birds of beautiful 
plumage, inseparable friends, nestle on the same tree. One of them eats 
the fruit, thinking it to be sweet, without eating the other merely abides 
and sliines’’ (Mu. Up. III. 1. 1). 

Now this being, that merely abides and shines, would not have been Brahman, in 
-that case only, if there were not in the preceding passage, the statement that he is the 
abode of the heaven and the earth, <fec. For had the Brahman not been mentioned in this 
passage, then the sudden mention of Brahman in this bird passage, would have been 
irrelevant. While the description of the Jxva would not have been inappropriate, for as 
the Jiva is well-known, it has been described here. For this reason also the abode of 
heaven and earth is Brahman. 

Note,- Oi the two birds, the one that merely illumines, would have referred to non- 
Braliman, if the preceding passage (Mund. 11. 2. 5) had not referred to Brahman. In 
order to make this ‘‘bird-passage^^ applicable to Brahman, it is absolutely; necessary to 
make “the heaven-earth*^ passage also applicable to Brahman. ,, 
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AdWkamna II.-The Fulness is Brahman. 
iVmya.) In the Chhandogya Up., in answer to the question of 

Narada, the blessed Lord Sanatkumara after describing Name, &c.,say s . 

“ The Bhhma ought to be enquired into.” Then Narada says teach 
me 0 Lord, the Bhdma.” Then Sanathiim4ra says Where one see 
nothing else, hears nothing else, knows nothing else, that full , 
ibhdmau.) Where one sees something else, hears something else, kucn 
something else, that is the Little (Alpam)” (Chh. Up. VII. 23. 24'. . le 

whole passage is given here ; 

FIRST EHAIjrpA.. '-A 

^ ^ tTwerer ^ ^ 

iRii #1^ iTTScnf^aS ^ 

cr ht ^ 

^ II 5TW ^ sP’ttr 
ii « ii ^ *Tm 

*!# 35iT5Er ^ 'HJI «^cgmwsfei 

ifrefr ^ II II 

?% si«rm II I II 

1 . Narada approached Sanatkamara and said, “Teaeh me, Sir.” He said to Ndrada 
“tell me first what thou knowest already, then come to me and I shall tell thee what is 

beyond ^ Yajnr Veda, the Sama Veda, and the 

Atharva Veda, the fourth ; the Itihasa Purana which is a fifth book among the Vedas ; the 
science of ancestors, the science of numbers, the science of Devatas, the science of trea- 
sure finding, the undivided original Veda and its twenty-four branches, the Superhuman 
Deva sciences, the science of Brahman, the science of ghosts, the science of politics, the 
science of stars, the science of serpents and Deva-ofBcials (Gandharvas) ; all this I know, 
O venerable Sir.” 

3. “But Sir, with all this, I am like one who knows the Mantras only ( I know the 
names'of the Lord only), but not the Lord. I have heard from personages like your honor, 

^ that he who knows the Lord overcomes the grief. I am in grief. Therefore, O Sir, take 
me over this ocean of grief.” Sanatkumfira said to him “ whatever you have read is verily 
only the name of the Lord.” 

; 4. Verily Name is the ( presiding deity of the) Rig Veda, the Yajur Veda, the Sfima 

Veda, and the Atharva Veda, the fourth, and the rest. All these are verily Name only. 
Meditate on Brahman in the Name. 

.5. He who meditates on Brahman in Name, gets freedom of movement throughout all 
; tliat region over which Name has her scope ; he who meditates on Brahman in Name (U§d). 
. “ Is there Something better than Name?” “Yes, there is something better than 

Name.’' “ Sir, tell it me.” 
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SBCONB KHAJ^rpA. 

.'erg^ftRsm^ ii t n ^ ^ ^- 

s^at% erf^ wngraL5^i%% ^ 

II II 

1, Speech is better than Name. Speech makes us understand the ^lig Veda, Yajur 
Veda, Sama Veda, and as the fourth the Atharvana, and the rest. JMeditate on Brahman 
in speech. 

2. “ Is there something better than speech ? ” “ Yes there is something better than 
speech,” ‘SSir, tell it me.” 

THIRD KHANDA. 

fRt ?T«rr 1 1 t ^ ^ 

grassar 5im ^ fR>53«ig1% ^ v[^m jwt 

ft sisr JR II ?% Jifi% 

en^ JingTsi.5Rft^R II ^ II 

1!% II ^ n 

1, Mind is higher than Speech. For when, two myrobalans or two plums or two 
Haritaki-fruits, are held in the closed-fist, they are therein enclosed, so are Name and 
Speech included in the mind. 'When one wishes to study the Mantras, he does study them, 
&c., in Mind is Brahman. Meditate on Brahman in Mind. 

2. “ Is there something better than Mind ? ” Yes, there is something better than 
mind.” “ Sir, tell it me.” 

FOURTH KHANRA. 

^ JTsr^ 1 grrg 

UfSTT 1 1 ^ II mfsT f IcTTfJT 

sRRSftfH ^f^qTrJRST^ si%fg?TTR ^ II R II 

qjfer jRq; ^ eqjsqractq jRqt^sr^tfef^ ii ^ ii 

1% "erg^J Ii « II 

1. Will (Mitra) is better than Mind. For when a man wills, then he thinks in his 
mind, then he utters speech, and sends it fourth in a name. In a name all Mantras are 
included and in Mantras abide all ritual works. 

2. All these, therefore, have their one refuge in will. Have the will as their Uords, 
and abide in will and so on. This is will. Meditate on Brahman in will. 

3. “ Sir, is there something better than will ? ” “ Yes there is something better than 
will.” “ Sir, tell it me.” 

FIFTH KHANIJA, 

^ qrq ^ifsqTf I %?rq^st!T e^^qq^s^r Jisr^^RW qr^iSf- 

?cqfq qig qi^qR R% JFSIT q^ JTf#t!! qiW^ II ^ II ^ ^ 

qqrf^ f^’gNnqqtf^ sr^rflr?rrfq It q ii 3i% jr- 

ferfH^R cP# II % H 

q»s|jit H II : 
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1. I'lieTiering memory (Agni) is verily greater than wiiL For when a man recollects, 
then he thinks in his mind, then he sends forth speech, and sends it forth in a name. In 
name ail Mantras are included, and in Mantras abide all ritual works. 

2. All these (beginning with mind and ending in sacrifice) have Chitta as their 
centre, have Chitta as their lord and are supported in Chitta. Meditate on Brahman in 
Chitta. 

3. Sir, is there something better than Chitta ? ” Yes, there is something better 
than Chitta.’’ “ Sir, tell it me.’' 

SIXTH KHANKA. 

«TT’Ei?crN' iKii 

?% WT5=nSCl^ II R II 

ffar w’JSJ II % II 

1, Bhyana is better than Chitta. The earth is in meditation, as it were ; and thus 
also the sky, the intermediate region, the heaven, the water, the mountains and Blvino 
Men. Meditate on Brahman in Dhydna. 

% Is there something l 3 etter than Bhyana ? ” “ Yes, there is something better than 
Bhyana.^’ ** Sir, tell it me.” 

SEVENTH KHAN.T)A. 

, ^rarsRrarssBT r^irRn% 

f^RrRfTI^% II \ II ^ ^ 

II II 

^«sfJ li « ii 

1. Understanding is better than Bhyana. Through understanding one understands 
the B'ig Veda, the Yajur Veda, the Sdma Veda, and as the fourth, the Atharvana, and the 
rest, food and its savours, this world and that, all this we understand through Under- 
standing. Meditate on Brahman in Understanding. 

2. Sir, is there something better than Understanding ? ” “ Yes, there is something 
better than Understanding.” “ Sir, tell it me.” 


EIGHTH KHANBA. 

nvat 1 5 m 


i. i" ’ 



MattTT 53^ wmr ^ 


q#arr 






'I ''-r^ M .. 

II \ II ^ ^15? 


»Tcf ?Rri^ 




in PABA, I ADHIKAEA'NA, M. 7 


t. Spiritual power is verily greater than Understanding. Here in this world, one 
powerful man of spirit makes a hundred men of understanding tremble. If a man is 
spiritually powerful, he rises to higher planes, rising to higher planes, he serves the 
Masters, serving the Masters, he attracts Their attention, attracting Their attention, he 
gets Their teachings and gets Their audience ; then ho ponders over Their teachings and 
begins to understand them, and act upon them ; thus he becomes wise. By power, the 
earth stands firm, by power the intermediate world stands firm, by power the Deva Loka 
stands firm, by power the mountains and Divine men, by power the cattle and birds and 
herbs and trees and beasts down to worms, insects and ants stand firm, by power the world 
stands firm. Meditate on Brahman in Power. 

2. He who meditates on Brahman in Power gets freedom of movement through the 
region on which Power has his scope. He who meditates on Brahman in Power. “ Sir, 
is there something better than Power ? Yes, there is something better than Power.** 
**Bir, tell it me.” 

MNTH KHAN!} A. 

iwf grtgr il ^ ii scgrar gra 

ii r II 

II II 

1. Food (Aniruddha or spiritual love) is better than power (spiritual knowledge). 
Meditate on Brahman in food. “ Sir, is there something better than food ? ’* Yes, there 
is sc^ething better than food.” “ Sir, tell it me.*’ 

TENTH KHANBA. 

5rT stmt 

srtw sif wr 

n t II ^ 5tr*mR.afrf^ ii^ilt 

n II 

X. Water (Prana or Spiritual Peace) is higher than food (Spiritual love). Therefore, 
if seasonable rain were not to fall, all living beings become wretched from a dread of food 
being scantily produced ; while if the fall of rain is seasonable, all living beings rejoice, 
saying there will be plenty of food. Meditate on Brahman in water, 

I. ^^Sir, is thdre something better than water ? ” Yes, there is something better 
than water.’* “ Sir, tell it me.’* 

ELEVENTH KHANBA. 

II R II 

II U II 

I, Fire (Indra or the fire of genius) is verily greater then Water (Spiritual Peace). 
Therefore, when it pervading the air, heats the atmosphere, people say It is warm and 
sultry, it will rain.” Meditate on Brahman in Fire. 

? 2. " Sir, is there somOthing better than Fire ? ’* ** YeSy tbepe is something higher 

than f ire, ^ <‘'Siry tell |t me/* ^ • ; :'v n: 


{Qovinda 
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TWELFTH KHAIJPA. 

^ 351% 53^?TT«Fn[rgqr%fe (i \ ii irfer 

f) 5 Err«KRjir 3 !i 3 55^15^% 3 ?^ 5 fFi 3 Ra€rfNf^ 11 ^ 11 

a[ra[5i5 ^35 II II 

1. Ether (Umd or the steady light of genius) is higher than Fire (or the fire of 
genius). Meditate on Brahman in Ether. 

2. ** Is there something better than Ether?'" Yes, there is something better than 
Ether."" “ Sir, tell it me.’" 

THIRTEENTH KHAISJBA. 


«itr 3T 5PT?:nqRir5r 11 1 11 51733 : 

5EJrcraP3 73[^5#fe' 35^ 773313: 3€Trc3% II *1 II 

s^rr^: ^ 3 : II \% II 

1. Memory (Rudra or Spiritual Omniscience) is higher than Ether (or Spiritual 
genius). Meditate on Brahman in Memory. 

2. “ Sir, is there something better than Memory ? ” “ Yes, there is something better 
than Memory.” ‘SSir, tell it me.” 

‘ FOURTEENTH KHAlSrp A. 

IRTIOT 313 I S3rg3i«r 

^I^g5^^3 3T5Iig3t%fer II it II 3%! 7733 3131137 
5|3 3333337 373 3?^ 573373 II II 

3 % 33 ^: 3nJ3t II II 

1. Hope (Sarasvati or the bliss of divine vision) is better than Memory. Kindled by 
Hope, Memory reads the sacred Hymns, performs sicrifices, desire sons and cattles, desires 
this world and that. Meditate on Brahman in Hope. 

2. “ Sir, is there something better than Hope ? ” “ Yes, there is something better 
than Hope."" Sir, tell it me."" 

FIFTEENTH KHANBA. 

37 % 3 313337 7i37?33T 37 37:7 37% 57l7f^37 3377%73. 37^7 3f3«^ 
37171^3 3nr. 3t%T 37% >3T3t: 37# ?i?7% 53333?^ 377^ 1 f337 STT# 
77731 77737 3X37 3733 3353 373! 3T'3l%{ 3737 315735 II \ II 3T37 I^|3I% 
373%Nt 5(73% 3 37 33 33 3531^3 77f3R 33%5T733%3T^ 5(73% 3^ 

« II 





5 % 3*3^535 3035 II II 

1 . The Chief Breath (Pra^a) is verily greater than Hope. As the spokes of a wheel 
are all attached to the nave, so in this Chief Breath are all attached. But the Chief 
breath bimself moves, through the Sapreme Breath. The Supreme Breath gives to the 
Chief Breath all that He desires,. (when the Pra 17 a meditates for souls to the Supreme); 
yea gives to him, his very life. This Supreme Breath is terily father, the Supreme Breath, 
the sister J the Supreme Breathy the teacher ; the Supreme Breath, the priest, 
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% The Supreme Breath verily exists in all these. He who sees it thus, perceives 
it thus, knows it thus, becomes the teacher of the highest truth (ativadiii). If the people 
say to him, thou art an Ativadin, let him say I am an Ativddin. He need not conceal it. 
[** Is there, Sir, something higher than Prdna"? '‘Yes, there is something higher than 
Prana.” Sir, tell it me.”] 

SIXTEENTH KHANpA. 

?r^5rT%^rcr mm mi 

mi 3flFT% ii ^ B 

B 1% B 

1. (The Lord called the True is higher than Pr^na). But he in reality is (a higher) 
Ativadin, who declares the Lord Visnu to be the True. Sir, may I become an Ativadin 
by the grace of the True ? ” ‘‘ But we must (first) desire to know the True.'’ ** Sir, I desire 
to know the True.’* 

SEVENTEENTH KHANpA. 

I mi srri^^iTJTsjc mi 

f^R ^ RfessT?! b ? B 

B i'Q B 

1. When one understands (the Good Lord as Omniscient) then one declares the Good 
Lord (Satyam). One who does not understand (Him as Omniscient), cannot declare Him 
as the Good. Only he who understands the Omniscient, can declare the Good. This 
Omniscient, however, we must desire to understand. “ Sir, I desire to understand the 
Ominiscient.*' 

EIGHTEENTH KHAJ^DA. 

?I^Tl?I3%S«r f^STRTf^ HtHRf f^STRTR 

5fR^ f^srra ?% b i b 

^’’55 B \<i. B 

1. When one realises Him as the Thinker, then one knows Him as Omniscient. One 
who does not so realise cannot understand Him as Omniscient. Only he who knows thus 
understands the Omniscient. This Thinker, however, we must desire to understand. “Sir, 
I desire to understand the Thinker.” 

NINETEENTH KHAiSrpA. 

I ** 3 % saracr 

sract ^rswTS B ^ B 

?^%R^??T5 B B 

1, When one knows Him as Holy, then one knows Him as Thinker. One who does not 
know Him as Holy, cannot know him as Thinker. Only He who knows Him as Holy, can 
know Him as Thinker, This All-holy, however, we must desire to understand. “ Sir, I 
desire to understand the All-holy.” ^ 

TWENTIETH KHANBA. 

f%gt f%gi B 

B B 




112 


VEDAmA-mTBAS. t adeyAya. 


[Oovinda 


1. When one knows Him as firm, then one believes Him holy. One who has no know- 
ledge of His firmness, cannot believe Him as holy. Only he who knows Him as firm, be- 
lieves Him as holy. This firm Lord, however, we must desire to understand. “ Sir, I 
desire to understand the firm One.” 

TWENTY-FIRST KHANDA. 

?pnT^ I! Ul 

^^5 II II 

When one knows Him as Creator, he knows Him as having firmness. The man who 
does not know Him as Creator, can never know Him as having firmness. He alone knows 
Him as firm, who knows Him as Creator. The Creator, therefore, should one desire to know. 
“Sir, I desire to know the Creator.” 

TWENTY-SECOND KHANKA. 

5j3pr^5«i sssgi 

^ferarff^crarl^ 1# wgt fgf^?rrer ii ? ii 

arf^: 11 Vi. II 

1. When one knows Him as Pleasure, He knows Him as the Creator, he who docs not 
know Him as Pleasure, does not know Him as Creator. Realising Him as Pleasure alone, 
one knows Him as Creator. This pleasure, however, wo must desire to understand. “ Sir, 
I desire to understand pleasure.” 

TWENTY-THIRD KHANRA. 

ftri(5tiferrS3 I HR Ilia 

II ^ II 

He who is the Lord Nd-dyapa called the Infinity is the real pleasure, without the 
grace of the Infinity (Bhfiman) there is no pleasure for the finite (though Muktas). The 
Bhfiman alone is the sukham. One must, therefore, enquire into Bhfiman. “Sir, I desire to 
uaderstaad BMinau.” 

TWBNTT-FOTJRTH KHAlvpA. 

5Erar ^iprflrsn^n^ ?=r 

s^lfk?r ^ ^ ^ sf II t II ’t' 

^ II R II 

' f ^ 5lt II Vi II 

: 1, Without being permitted by whom, one does not see anything else, does not hear 
anything else, does not understand anything else, He is the Bhfiman. But where one sees a 
thing under th^ control of something else, or hears it such, or understands it such, that 
is,the,;;Liifiited. He who is the Infinite, He is verily the Immortal. But that which is the 
Jlinit^ thahls the Mortal. “Sir, m what does this Infinite rest ? ” “ In His own glory or 
not 'even there.” - . ' ' , ” ' 

' ’ 2. Cows and horses in this world- are said to be glbrious, so also elephant and gold, 

•‘slavm‘-and wives, -fieldte’ and ^hon^^; mean any such glory. Thim ^ 

Sanatkumdm “I said something dilE^at from any worldly glory.” 
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3. There is this verse about it: “the released soul does not see death, nor illness, 
nor pain. The released soul sees everything and obtains everything, everywhere. 
He becomes one, he becomes three, he becomes five, he becomes nine, and it is said he be- 
comes eleven as well, nay ho becomes one hundred and eleven, and one thousand and 
twenty. 

itight doctrine leads to right thinking. Right thinking conduces to firm meditation* 
When meditation is firm, all ties are loosened completely, through the grace of the Lord. 

To the sageN^rada, with his faults all rubbed out, the great Teacher Sanatkiimdra 
shows the other side of darkness. Saiiatkumara is called the Great Warrior, yea he is 
called the Great Warrior, 

The word bhdman here does not denote nnmerical largeness, but 
pervasion in the shape of fulness. For the test contrasts this bhuman 
with alpam or small, or little, a word denoting quantity and not number, 
for it says : — “ Where one sees something else, that is the Little.” There- 
fore the contrasted term must possess attributes opposite of “ little,” 
namely, “ muchness ” or “ fulness.” 

(Doubt ). — Here arises the doubt. Is this Bhhman, Pr^pa or Visnu ? 

(Pdrvapakm ). — The Purvapaksin maintains that the term bhhman 
means the Breath or Prapa which is the topic immediately preceding it. 
Says the &ati : — “ The Prtoa is better than Hope.” After this there is no 
question and reply. Therefore Prtoa is the Bhhman. And Prapa here 
means the individual soul, which is always associated with breath, or 
Prana. . And Pripa also here does not mean the modification of air merely, 
hut the Jiva. For the section commences with the declaration, “ the 
knower of Atman (Jiva) crosses over grief” and ends with the conclusion, 
“ all this is of the Atman (Jiva).” The whole section treats of the indivi- 
dual soul, therefore, the bhhman, occurring in the middle of the section, 
must refer to the Jiva. Moreover the phrase “ where one sees nothing else, 
&c,” is perfectly relevant with regard to the Jiva, for in dreamless sleep 
(susupti), when all the senses are absorbed in the Pr4pa, there is no 
seeing, &c. The statement that bhuman is bliss, is also appropriate to the 
Jiva, for in susupti one is in bliss, as he says on awakening “I slept 
;;r very happily.” The whole section has thus detennined the jivMman, 
'^mtove this Bhhman must he construed as applying to the Jiva. 

. v . . (Siddhanta). To this objection the author answers by tbe following 
( aiddh&nta sfitra. ■ . - 

h; II 4' mnii 

sgjrr Bhama,^ Brahman), Samprasadat (because of 

■beihg greater) than the yessi|I; ,q^ The Jiva is called saraprasada 

becai^e it is the peculiar object bif gf ace (prasada) on the part of the Lord, or 
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samprasadat may mean “ because possessing great joy and serenity.” Adhi, 
greatest, highest, above. Upadesat, because of the teaching. The 

Bhftma is taught to be higher than the Jiva, the vessel of grace, i. e., the Bhfima 
is higher than even the Mukta JIva. 

Note,— The BMman is not Jiva, because it is taught as higher than Sampras^da or 
the Beleased Soul. The shtra may also be translated as, “ The Bhdman is not Jiva, because 
it has samprasada or excessive serenity, and because it is taught as adhi or the highest.” 

8. The Bhuman is Brahman, because it is taught as 
possessing highest joy, and being above all. — 72. 

OR 

8. Because the scripture teaches that the Bhhman is greater than the vessel of grace 
. (the Jiva) ; therefore, the Bhhman is not the human soul. — 72. 

- COMMENTARY. 

The Lord Visnu is this Bhhman and not the human soul, the com- 
panion of Pripa. Why? Because it is expressly taught to possess the 
highest joy (which the Jiva has not). The Bhhman text says, “ That 
which is Bhhman is verily joy.” Thus this bhhman is immense joy, 
(vipulasukha), and moreover it is taught as the last of the series, and 
therefore it is the highest or adhi of all. (Thus one meaning of the shtra 
is that Bhhman is Brahman, because it is taught as the last of the series 
and therefore it is above all and because it has excessive joy). Or the 
Bhhman is Brahman, because in Chh. Up. VlII. 3. 4. it is expressly taught 
to be greater than, the Samprasada or the vessel of grace (or the Jiva) the 
companion of Pr^p.a. 

We give that passage here : — 

ii 

“How that Beleased Jiva (samprasada) after having risen from out this body, reaches 
the Highest Light, and appears before its True Form who is the Atman.”~-Thus he spoke 
when asked by his pupils. This (Atman or Visnu) is the Immortal, the Fearless, this is 
Brahman, and of that Brahman the name is the True, Satyam.” (Ohh, Up. YIII. 3. 4.) 

Note : — Compare 

“ Thus does that Beleased Jiva (Sampras^^da), after having risen from out this body, 
reaches the Highest Light ; and appears before its Own Form, who is the Highest Spirit. 
‘He moves about there laughing, playing, and rejoicing, be it with women, carriages, or 
I'elatiyes^^ neyer being conscious of persons pear him (so great is his ecstasy). As the 
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otolote I« wpolated to the so i> Sio ‘ 

is .MS, The 

hegmning mill Name and ending ” ^ underatandB tliis, 

then ie all this. Prtoa is called an ativadin, 

becomes an ativadm. in when it says;— “But 

But the scripture then describes a Ing i ^ ^ ’ 3 j -^e the True 

in neali., he is a-livMln who de^fte ^ 

(Salya).” How f ’^*7, a new topic. It seiwea 

of the Prlna, becanse the word hat 

to set aside the meditation on Prana “Bein^ The True is here 

'r^tdtlCltinTLlw 

mart also he 

Sealer than it. Had Prina heen the Bhfiman, then the mstmction hot 
f Ts higher then Pr»na becomes absnrd. This Bhdman is tanght as 
? tithing greater than Name up to Pra^ : therefore rt mnst he diSerent 
from Prana (and the series below itj. Since every one o ■ 

greater than the one preceding it ; thns Speech is greater than Name, 
fndsoon; therefore, the True is greater than Pr^na, and consequently 
Bhhman is also greater than Pi-ana, for the teaching about Prana piecedes 
the teaching ohont Bhdtnan. Moreover, the word Salya is 
term applied to the Supreme Brahman Visnu. Such as the Tiue, the 
knowledge, the infinite is Brahman.” (Taitt. Up.) “ We meditate on 

^ In the phmse “ satyena ativadati,” the force o! the third case in 
satvena is that of hetu, that is, he declares the Highest truth, for the s&.ke 
of the True, or the Supreme Self. The meditation on Pr^na is higher_than 
meditation on Name up to Hope, therefore the person who thus meditates 
on Prtoa is called an atMdin, he is an ativadin compared with those 
?.below liim. Bat the meditation on Visnu being superior even to ihat on 
P^Mia ' therefore he who meditates on Vi§nu is the real ativadin. TMs it 
iskear that an ativadin by Prana is inferior to the ativSdin by the True. 
S%> ih©,.sam6 reason, the pupil entreats, “ Sir, may 1 he an ativadm wit i 
' the^Trne”; and the teacher replies, “But we mnst desire to know 

- : The objection raised by the Pfirvapaksin that in the Ohh. text 

' to -soinething greater than Pra^a, 

(.'ka thefeferr'fe Ativadin (h^ Vlie Tme is the satqe as the ■ AtitW 
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by the PrS^a, (aad tbe instruction about tbe Atman must be supposed 
to come to an end with tbe instruction about the Prana) is not a proper 
objection. The reason for this is, that we do not find that the AtivMin by 
the True is the same as the Ativ^din by the Pr4na. It may be asked why 
does not the pupil ask the question whether there is any thing greater 
than Pr4na. To this we reply that the reason is this : — With regard to 
the non-sentient objects extending from name to hope— each of which 
surpasses the preceding one, jn so far as it is more beneficial to man — the 
teacher does not declare that he who knows them is an AtivS,din ; when, 
however, he comes to the individual soul, there called Prtoa, the know- 
ledge of whose true nature he considers highly beneficial , he expressly 
says that ‘ he who sees this, notes this, understands this, is an Ativadin 
(VII. 15. 4.) The pupil, therefore, imagines that the instruction about 
the self is now completed, and hence asks no further question. The 
teacher, on the other hand, holding that even that knowledge is not the 
highest, spontaneously continues his teaching and tells the pupil that the 
knowledge of the true nature of ^ri Visnu, who is called the True, is the 
highest knowledge ; and absolutely beneficial for man ; and he only is an 
Ativ9,din, who proclaims the supremely and absolutely beneficial being, 
namely, ^ri Visnu who is also called the True, that is the Highest Brahman. 
On this suggestion the pupil desirous to learn the true nature, worehip, 
and means of worship, entreats the teacher, saying “ Sii’, may I become 
an Ativfidin by the True.” 

The opponent says, the objection has been raised that in the opening 
passage the word Atman has been used, and therefore in the concluding 
passage also, the same Atman, that is to say, the individual soul, the- 
associate of Prana, is meant. This objection is not valid. The word 
Atman principally means the Supreme Self, and not the Jiva Atman or 
the individual self. 

That Atman does not mean the individual self is proved by the 
subsequent passage also where it is said that from the Atman arises the 
Prfina, &c. If Atman meant the individual self, then the above statement 
would be incorrect, for Pr&pa does not ar-ise from the individual self, 
hut from Brahman. This being so, the subsequent statement “ whdre 
one sees nothing else, hears nothing else, understands nothing else, that 
fs the Bhfiman,” becomes valid, for we understand that this apjp'lies to the 
Su^neme. For when one perceives the Bhfitaan, he at that time fails 
to see and perceive anything ■else, for when one is plunged in the infin^, . 

haw oons^oiiisqess of the ifch^,„^'. 
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. ecstacy, which, one feels, when one realises the Bhhman is the joy of 
dreamless sleep, and that where one sees nothing else, hears nothing else, 
nndei'stands nothing else, refers to the dreamless sleep called Snsiipti, 
For the consciousness of Susupti and the little joy that one feels in it, 
is infinitely inferior to the self-forgetfulness in Bhuman, and the bliss 
of its presence. ;To say that the individual self, in the state of Susupti, 
k the Bhuman is simply rediculous. Therefore, the Lord Visnu alone is 
the Bhuman of the passage, of the Chh^ndogya Upanisad under discussion. 

BtJTRA I. 3 9. 

Dharma, qualities, attributes. g'TT^: Uppapatteb, because of the rea - 
sonableness, because of the suitability. Cha, and. 

9. Because the attributes ascribed to Bhuman are 
suitable with regard to Brahman only. — 73. 

COMMENTARY. 

The attributes which are ascribed to this Bhliman are suitable only 
with regard to the Supreme Brahman, Lord Visnu, and are applicable to 
nobody else. Thus: “That which is Bhhman is verily the Immortal 
(Vir. 24. 1).” Shows that Bhuman possesses innate imnaortality. It has 
innate power of self supporting. As says the text : — “ Sir, in what does 
the Bhfiraan rest ’?” “ In its own greatness ” is the I'eply. This Bhhman is 
the refuge of all, as we learn from the text : — “ The Self is below, above, 
behind, before, right and left.” This Bhuman is the cause of all, for 
says the text : “ the Prflna springs from the Self, Hope springs from 

the Self, Memory springs from the Self ; so do Ether, Fire, Water, &c.” 
Therefore Bhhman is Brahman and nothing else. 


i: > . Adhikarana. III. — The Im'perishahle is God. 

* {Vi?aya). — We read in the Brihad Aranyaha (III, 8. 6. 8) ' 

W 

imKrer V ^ irt^Bpsr 
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6. She said: “O Yajnavalbaya ! That which is above the heaven, and below the 
earth, which is between the heaven and earth, which is in the past, present and future, 
in what is that woven, as warp and woof ? 

7. He replied : 0 Gargi ! That which is above the heaven and below the earth, 

which is also between the heaven and the earth, which is in the past, present and future, 
that is woven as warp and woof in the ^kasa.’* 

“ In what then is the ether woven like warp and woot” 

8. Yajhavalkaya replied, ‘‘ O Gargi, the Brahnianas call this the Aksara (the Imperish- 
able). It is neither coarse nor fine, neither short nor long, neither red (like fire) nor fluid 
(like water) ; it is without shadow, without darkness, without air, without ether, withoxit 
attachnient, without taste, without smell, without eyes, without ears, without speech, 
without mind, without light (vigour), without a breath, without a mouth (or door), without 
measure, having no within and without, it devours nothing, and no one devours it.” 

(Z)oM6i).— Here arises this doubt: what is this Aksara or the 
Imperishable of this passage. Does it denote Pradh^na or matter ; or 
Jiva, the individual soul or Brahman, the Supreme. 

(PH^-vapah^a ). — The Aksara here is ambiguous, and may denote 
any one of the above three, as it is used in that sense in Mu. Up. I. 1. 5, 


(Siddhanta ). — To this B4dar%ana replies, by the following shtra, 
declaring that the Imperishable is Brabman. 

sCttra. I. 3. 10. 

Aksaram, the Imperishable : the Brahman. Ambaranta, 

end of space or ether, or up to ether. Dhriteh, because of supporting. - 

10. The Imperisliable, referred to in Br. Up., III. 8, 
11 is the Supreme Brahman, because we find it declared in 
this passage that He supports even that which is the end of 
ether (or every thing up to ether). — 74. 

COMMENTARY. 

The Aksara or the Imperishable is the Supreme Brahman, because 
the text declares that He supports that which lies beyond ether, namely, 
the unevolved matter or Avy&krita. Since this Imperishable supports 
even the ^.k^ula or ether, and every thing below it, He must be Brabman. 

But even Pradh^na supports every thing up to et-her, because it is 
the cause of all the modified objects in the universe, and so the Imperish- 
able may be Pradb^na ; or it may refer to the Jiva, which is the support 
of all non-intelligeut objects that it experiences or enjoys. To this doubt 
the author answers by the next sfitra V, ' , 
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W ^!tTORT^«5lin?U 

Sa , that, namely, the quality of supporting every thing up to space or 
ether, Cha, and. Praiasanat, because of the command. 

11. This supporting must refer to Brahman, because 
the text says that it is through command that such support- 
ing takes place. — 75. 

COMMENTARY. 

The supporting of every thing up to space, can only be in Brahman 
alone, because the text says that it is by command alone that such sup- 
porting takes place, and such Supreme command cannot belong either 
to Pradlifina or to Jtva. The following text shows the command ; — 

!T5Tr^ urfi! ^ct gr srjfrra^ ^triNr 

gprl iTftctsrTa^r^jmrr JTfer m 

sRrm% srrB?itsf?iT qf^wr? qcTRilii^jtqr 

qrs^t q^r^q qr ng«qn 

qswn^ fq?rds5qT?raf: IK ii 

S, “ By the command of that Aksara (the imperishable), 0 Gdrgi, sun and moon stand 
apart. By the command of that Aksara, 0 Gargi, heaven and earth stand apart. By the 
command of that Aksara, 0 Gdrgi, what are called moments (nimesa), hours (muhhrta), 
days and nights, half months, months, seasons, years, all stand apart. By the command of 
that Aksara, 0 G^rgi, some rivers flow to the East from white mountains, others to the 
West, or to any other quarter. By the command of that Aksara., O Gdrgi, men praise 
those who give, the gods follow the sacrificer, the father, the darvi-oflering.’* 

■ Now this supporting every thing by one’s mere will and command 
. is impossible in the case of Pradh^na, which being non-intelligent can- 
not give any command, nor does any bound Jiva can give this command 
nor any Mukta Jlva also. 

StTTRA I. 3. 12. 

3ramras!ni%?^ ii i ti 

qsq Anya, another, vir Bhava, nature. Vyavritteh, on account 

''''' ^elusion. =sr Cha, and. 

y The Imperisbable is not PradMna nor Jlva, be- 
,, . cause in the same text we find description of attributes 
i whicb would exclude another nature than Brahman. — 76. 
h'.v'.\''.'':;y''ry ^ commentary. 'y 

’ a;shppl©ifie^^^ the said Upanisad, we find a deSorip- 

\ the hfitrihules of' this Al^ra, which excludes Jiva and Ptadhtoa, 
because they do not possess that nature^ ' ■ ' . ' ' 
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liters atgr- 8 u H 

(Br. Ar. III. 8. 11.) 

“ That Imperishable, 0 Ga^gi, is unseen, but seeing, ‘ unheard but 
hearing,’ unthought but thinking, unknown but knowing. There is no- 
thing that sees but He, nothing that hears but He, nothing that thinks, 
but He, nothing that knows but He. In that Imperishable, 0 G^rgi, the 
ether is woven, wmi'p and woof.” 

The Imperishable is declared here as seeing, hearing, c%c., and there- 
fore, Pradhana which is non-intelligent, is excluded ; because the nature 
‘ of Pradhana is jadam. Similarly, the declaration that unseen by all He. 
sees every body, shows that Jiva is not meant, for the nature of Jiva is 
not all-perceiving. 

- Adhiluirana IV. — The Purusa seen in the Satyalohq 

is Brahman. 

(Visaya ). — In the Praf^na Up. V. 2 we find the following : — 

^5!! ifr* Irai; qsT=ss i ^ 1 1 

??Rrf57^^T?{t?r I ^cTif gra ^ ii ^ ii 

1. Kext Saibya Batyakama asked liioi ; “ O Master ! wliat world does lie conquer by 
such (meditation) wlio amongst men uneeasinglj’’ meditates on Omkara, tip to Iiis death.’* 

II Si II 

2. “ O Satyakdma ! that which is denoted by Om is this Brahman, both the higher 
and the lower. Therefore, the knower of it, through this vehicle alone, reaches one of 
these two.” 

w ^ ersr grqgt i i^l i 

3. If he hieditates on one measure, then by that meditation alone, after death he is 
welcomed by the Supreme self, and obtains another birth on this earth. The Devas of the ^ 
Big Teda lead him to a human body. He in that birth endowed with austerity, celibacy, 
and faith, realises the greatness of the fruit of these. 

, 4. Next if he meditates in his mind, with two measures, he is carried up by the 
Yajus Mantras to the Antariksa or the world of the moon. Having enjoyed the vast - 
powers of the moon- world, he returns again. . 

5iawf^ 5?«ir f I ^ ^rwr- 

16 
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5 But he who understancis this Om to consist of thi.'e,nnc.aHiu.CH, shm.hl vvilh this 

^perishable syllable meditate on the Buprome Pun,, a aion.s lor « iunvby ho wonld m 
the- Teias or the Sun. As a snake becomes fully Ubcated trom us ohl sb.n, has he venly 
becomes liberated from all his sins. By the Sdman ver.sos he ,s enn-a.. np t hence to the 

Satyaloka. There, from that high being, the Group Soul oi ail .hvas. lu- gels .n.slructiou 

and sees the (Supreme in-dwelling) Purusa. To that effecr, are .ho fuUowiug two 

^ II ^ II 

6. The three notes become fatal when uttered cither singly or in <-oiip!os, and with- 
out harmony. But when properly uttered in high or low or middle tones 1 hero is no tear 
to the wise. 

q?:35%f?T II ^ II 

7. By the Bik one gains this physical world, by the Yajns the .astral world, by the 
SSroan that which the wise only know. The knowor of Brahman by the vehicle of the 
word Om alone, reaches also that which is Pc.acc, undoc.a.ying, free from fear, and the 
Supreme. 

(DouU ). — Here arises the following (loiil)t : — Wlictlier the object of 
meditation and the Person seen by one who meditates with three Slntrns is 
the Chaturmnkha Brahma or the Supreme Lord. 

(Purvapaksal—The Pdnmpaltsin maintains that the Person seen is 
the Chaturmnkha Brahma. He argues: — Tim worshipper of one MaM 
attains the world of men, the worshipper of two l\ratras obtains the astral 
plane, therefore the worshipper of three Hatras must ubiain the plane 
above the astral, namely the Satyaloka. P’he Bralimaloka of the text 
must he interpreted to mean the Satyaloka, the lokti of the C'hatunnukha 
BrahmH and it is here that the worshipper sees tlie lord of tlie Brahma- 
loka, namely, the Ghaturmukha Brahin/l. Theref<ire, says tiu' 1’urvapakf.iii 
the Highest Person of verse 5 is the Chatniamikiia Brahimi. 

. (SiddMnta ). — To this objection, the Lord Bndurayana n-plies by the 

following aphorism : — 

' ■ St'TEAf. S. m 

, Iksati, seeing. srS Karma, object. satt^poTigr VyapatJe«at, on account 




1 ^r:Sa|i,he. 

lltfii k H&, -tlie Supreme Person, is meant in this passage 
llse'PTasna^Up., v. 2, as the object of seeing, because of 
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COMMENTARY. 

The Person seen in Brahmaloka is not the Chaturimiklia Brahma 
but the Supreme Lord. Why ? Vyapdeiiat— Because there is an express 
declaration to that effect : and the attributes of the Person seen apply to 
Brahman only. For in the last verse of the said Upanisad we read : He 
arrives at this by means of the Omkara ; the wise arrives at that which is 
at rest, free from decay, from death, from fear,— the Highest.” Free from 
decay, free from death, fiee from fear, — the Highest can apply only to the 
Supreme Brahman and not to Chaturmukha Brahm4. This being so the 
word Brahmaloka does not mean as the loka of Brahma but the loka or 
condition which is Brahman Plimself : just as we explain the compound 
wmrd nisiidasthapati not the headman of the Nisadas but a headman who at 
the same time is a Kisada. In other words, it is a karmadhiraya com- 
pound ' and does not mean ^ the world of Brahman,’ but ^ that world which 
is Brahman.’ See the Purva Mirnamsa for Nisada-sthapati Nyaya. 


Adliikarana V. — The dahara or the small is Brahman. 

{Visaya). — In the Chandogya Up., Chap. VIII., we find the follow- 
ing:— 

ii i ii 

1. There is the city of Brahman (the body) and in it the palace, the small lotus (of 
the heart), and in that small ether. Now what exists within that small «ther, that is to he 
sought for, that is to he understood. 

5r?3r ??S[ra h r ii 

2. And if thejr should say to him : Now with regard to that city of Brahman, and 
the palace in it, L c., the small lotus of the heart, and small ether within the heart, what 
is there within that deserves to be sought for, or thah is to be understood ? 

^ 

TfRcT sFifRcT 5r# ^^fe%ii ^11 

S. Then he should say : “ As large as this ether (all space) is, so large is that ether 
within the heart. Both heaven and earth are contained within it, both fire and air, both 
sun and moon, both lightning and stars ; and whatever there is of him (the self) here in the 
world and whatever is not (i e., whatever has been or will be), all that is contained with- 
in it. 

sRim ^ W 5% 11 « 11 

4. And if they should say to him : * If everything that exists is contained in that 
city of Brahman, all beings and all desires (whatever can be imagined or desired) then what 
is left of it, when old age reaches it and scatters it, or when it falls to pieces 
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'?5Tc^c 5| agr^^cwf^ip^ffT; 
wrws'T^^m'HT ^sfd f%fsrHc#^qT’5rj 5r^- 

gRmj sTsiT ^^rrsgssiMJi ?? 

?T 4 #5rw»T a II H II 

5. Then lie should say: By the old age of the body, tliat (the ether or r»riili!iiaii 
within it) does not age ; by the death of the body, that (the ether or Brahauui within li ) is 
not killed. That (the Brahman) is the true Brahma-elty (not the body:. In it all desires 
are contained. It is the Self, free from sin, from old ago, from death and grief, from 
hunger and thirst, which desires nothing but what it ouglit to imagim.n Now as lim* nu 
earth people follow as they are commanded and depend on the oliject whi^'h Hiey ar«? 
attached to, be it a country or a piece of land. 

2KTW'^ 55>% ^yiJtiraRl 

¥r^3!r«r ^sr 35rfci?rr^i5^ 

*sRT»rar?^ ii ^ ii 

6. *‘And as here on earth, whatever has been acquired by exertion, perishes, so 
perishes whatever is acquired for the next world saeri (ices and other good actions 
performed on earth. Those who depart from hence after having disecivcred the self 
and those true desires, for them there is freedom in all the worlds. 

•- .„ (Doubt). — The question here arises : What is this daliura uka!^a in 

the lotus of the heart. Is it the material space or ether or, is it the J iva 
.or is it the Lord Visnu ? 

(PUrvapah^a). — It is the element called ether, for the word Ikfti^a lias 
the well-known meaning of ether or space, or it may be the diva or (ho 
individual self, because it is spoken of here as the Lord of (he city of (he 
body and occupying a small space. 

(Siddhdnta). —The author replies to this objection in- declaring that 
the dahara ak^sfa or the “ small ether ” is Brahman. 

ShTRA. I. 3. 14. 

II '3d:: if- 

Daharah, the small, Uttarcbhyah, because of the subsequciU 

arguments. 

. 1.4, The small ether in the lotus of the heart is 

,'!0r^man, because the subsequent arguments establish it (o 

-pG|»lMESrARY;b -:b:r •bb;: 

’-^■^:|iibThe.d‘8mtdU is Lord Visnu, and nothing else. Why? Be- 
thp subsequent arguments to be found in the Kuppleitietifai’y • 
passage hf the text above given. If the ether witiiin the heart did not ' 
mean Brahman, but denoted > the ©Ismental ether, then the coinparijson 
. instituted in the pa^^ “>sl^ a8 that elemental ether is, so large Is ; 
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this ether within the heart/^ would be wholly inappropriate. This is one 
argument. The next is : The small ether is said to be the support of the 
earth and heaven, which could not apply to the elemental ether. Nor do 
tlie attrH)Lites like freedom from evil, &C.5 be appropriate to the elemental 
ether or to the individual self (Jiva). In this ^ruti the worshipper is 
taught that the cit37- of Brahman is his body, and in a portion of this body 
is the heart called the lotus which is the palace of Brahman, and he is 
taught that in this palace, in this small lotus, there is the small ether, 
ami then what is within that small ether that is to be sought for, that is 
to be understood. Tlierefore, it refers to the Supreme Brahman, because 
this small ether is described to be free from evil, free from old age, free from 
grief, &o. Therefore, tlie above passage must be explained by saying that 
the Supreme Brahman is to be sought in the small ether which is free 
from evil, &c. Therefore the Dahara is Vi^nu and Visnu only. 

SUTKA 1. 3. 15. 

tTf% Gatib, going. ^aodabhyam. a word, on account of the going’ 

and of the word. The going into ether;’' and the word ‘etad Brahmaloka 
= (ether) is Brahma world, Tatha, thus, Britain, seen. 

Lihgam, mark, sign from Vi^hich something may be inferred. ^ Cha, and. 

15. Because this ether is that to which the Jivas go 
in deep sleep, and hecans.e there is a word connecting this 
small ether with the highest Brahman. This is seen in 
other texts also, and there is a lihgam or inferential mark 
in this passage also, from which we infer that the small ether 
is Brahman. — 79. 

COMMBNTAEY. 

la the Ohh'inJogya Up., Chap. 8., sec. 8, we find the following fur- 
ther description given of this small ether: — 

SISTT qgf II 

“As people who do not know the country walk again and again over a gold trea- 
sure, bub do not know. 

“ Thus do all these creatures day after day go into that Brahma-world." Olih. Up,; - 

The above passage referring to dahara or tho small ether says that , 
it is the gati or goal of all creatures, and it is described as that Brahma- 
loka. Therefore these two descriptions, namely, gati or goal and the word 
> etam-that, referring to . dahara as Brahma.lofc8.show that the mail - ; 
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can be notHng else than the Lord Visnn. Moreover there are otlier 
Upanisad texts which also show that in deep sleep, soul becomes united 

witli Brahman : — 

lil II smr: ?Rr ^ m 

‘‘All these creatures having become united with the True do not know that they 
are united with the True ; ” “ Having come back from the True, they know not tiiat they 
have come back from the True.’^— (Ghh. Up. VI. 9, 2, 10, 2). 

The above text shows that in otlier fiarts of this Iipanisad t!ie same 
idea, that Brahman is the goal, is seen. And the word Brahina-loka 
applied to the small ether is a sign that it is the Lord Visiiii meant here. 
This Brahmaloka cannot mean the world of Bralima’' called also the 
Satyaloka, because it is not possible for Jivas to go daily in their sleep 
to Satyaloka, while it is possible for them to enter into Brahman in llieir 
sleep, every day. 

sOtka I. 3. ic. 

I II ? I ^ I H II 

Dhriteji, on account of supporting. =q- Cha, and. Mahiinnal.f, 

greatness, Asya, of his, (that is, of Brahman). Asrain, in this, that 

, is'in this small ether. ^<T5r3g: Upalabdbeh, on account of being observed or 
found or stated. 

16. Because it isfurtlier stated tliat this small ether is 
the support of the two worlds, a fact which is the peculiar 
greatness of Brahman alone, therefore this dahara must be 
Brahman, — 80. 

COMMENTARY. 

In continuation of the passage “ the small lotus and ju it that small 
ether” (Ohh. Up., VIJI. 1. 1), the Upanisad goes on to compare this small 
ether with the infinite space and further teaches that all beings get luu’mo- 
nised when they enter into this small ether, and it further employs the term 
Itman or Self with regard to it, and lastly it teaches,, that it is free from 
all sins, &o. In continuation of this, the Upani.sad in VII 4. 1., (leclares 
“It is abridge, a limitary support, that these worlds may not be confound- 
ed,”. The whole Chap. VIII, in fact, is one prakarana and deals with one 
topic. Therefore, when it uses the word “ vidhritih ” or ‘ limitary sapport’ 
it refers to this dahara or small ether. Now because this majesfy or 
greatness of supporting the worlds, is ascribed to this dahara, therefore, 
dahara must refer to yi§nu ; for wbo else h.as this glory of being the 
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rt of all worlds ? In fact, Visnu is expressly stated to be the support 
worlds in other places also, such as Bri. Up., IV. 4. 22. 

He is the Lord of all, the king of all things, the protector of all 
is a bank and a boundary, so that these worlds may not be 

boundary and a support of the 


things. He 

confounded.” This also shows that to be a 
worlds is the distinctive attribute of Lord Visnu only. 

ShTRA I. 3. 17. 

II ? I ^ I II 

ST^: Prasiddiieb, because of the settled (meaning). Cha, and. 

17. And because it is a settled convention to describe 
Brabman as ether, therefore, the small ether or dahara must 
mean Brahman. — 81. 

COMMENTARY. 

The word Aka4a is known to have, among other meani ngs, that of 
Brahman, also ; as we find in the Taitt. Up., 11. 7. “ For who could 
breathe, who could breathe forth, if that ether (ak44a) were not bliss ? ” 

(Doubt).-~kn objector says : this dahara or small ether may refer to 
.the Jiva, because immediately after the word dahara, we find the descrip- 
tion of the Jiva given in tbe above passage. It says : — 

to f^r^TO stir# 
ii 

“ Thus does that released soul (samprastda), having risen from this 
body and approached the highest light, appears in its own form. That is 
Self,” he said “ That is the immortal, the fearless, this is Brahman.” 
(VIIT. 3, 4). This objection is answered by the author in the next Sfitra. 

sOtra I. 3. 18, 

^ |?cn 

fcrC Itara, the other one, that is the Jiva. w«rak Paramar^at, on account 
of reference, Safi, he, that is, the Jiva. Iti, thus. Chet, if. ^ Na, 
not. ?r?f**rqrr^ Asambhavat, on account of impossibility. 

18. If it be objected, that there is a reference to the 
other, namely, the Jiva, in the dahara passage ; and there- 
fore, it means Jiva ; we say no, because it is impossible that 
the epithets applied to dahara should apply to the Jiva.— ^82, - 
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Thougli th?re is a reference to the Jiva in tlie jnifldlo of ilia! passage, 
yet looking to the beginning and the end, and all otlier cpirJiols applied 
to dahara, we cannot say that it refers to Jiva. The eight e]>iilief.s applied 
to dahara in Chli, Up., VIII. 7. 3,, cannot apply to tlie di\a, iunn,el\, tlio 
epithets like free from sin, free from decay, c%c. 

Let it be so. The attributes free from sin, free from decay, free 
from death, &c,, mentioned in VIL 7. 1, can easily be applied (o die >-11^ a., 
because the Chap, VIII shows that the whole teaching ol litijapati udeis 
to the Jiva only. Indra had heard that Prajapati liad declared dim tlieits 
is a self free from sin, old age, <fec., and so he goes to Prajapati b* < mpiire 
about this Self, Therefore, these eight attributes of the Atman givcm in 
VIII. 7. 1, may apply to the Jiva, and consequently the dahara menduned 
before, may be the Jiva. This doubt is removed by the antlnn* in the 
following Sutra : -- 

SUTBA I. 3. 19. 

W % \ \ I H tl 

' 3'^rg; Uttarat, because of a subsequent passage, Chet, if. 

Avirbhava, manifestation. Svarfipa^i, the true nature : esser.tial furin. 

f Tu, but. 

19. If it "be objected that from a subsequent passage, 

\ tbe Jiva is .meant, we reply no, because tliat passtige only 
declares tbe manifestation of tbe true nature of tJie J i va, I>v 
means of meditation, &c. — 83. 

COMMENTARY. 

The word ‘ tn,’ ‘ but,’ answers tbe objection raised in the tij>t half 
of the Sutra. The word ‘na’ of the last Sutra is uudcrstiroil here aiso. 
In the speech of Praj&ioati reference is made to the Jiva, and it is taught 
that when the Jiva meditates upon Brahman, then there appear in liiin 
i' these eight attributes, namely, freedom from sin, death, &c. These quali- 
ties are, essentially the qualities of Brahman, and they only appear or 
manifest in the Jiva, when it meditates on Brahman. Therefore, tim Jiva 
, is not referred to here by tbe word dahara, for the essential nature of 
V Brahman is to possess these eight qualities eternally, while in the case of 
til® these qualities are to be acquired by him by aadbana or practice. 

, ' In the base of dahara these qualities are never hidden, while in the case 
; ' of the Jiva these qualities are at first hidden by untruth, while later on 
thby iaapifest in. him. ' Therefore, we find in the Upanisad, the etatemettt 
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that when it has freed itself from the body and has approached the Highest 
Light, then it appears in its own form. Thus there is a great difference, 
in the possession of these eight attributes," by the Parmatman, from 
all eternity ; and their temporary manifestation in the Jiva. The above 
passage also shows, that the Jiva gets these attributes only then, when 
it has reached the Highest Person called the Uttama Purusa, the Highest 
Light, Parama Jyotih. Moreover though these eight qualities manifest 
in the Jlva, through sadhana, yet the Jiva can never become the bridge of 
the two worlds, and the support of the universe, for these attributes are 
the specific aud distinct qualities of the Supreme Lord. Therefore, the 
dahara must refer to Brahman. 

But if this is so, wliy a reference has at all been made to Jiva in this 
section treating of dahara, in the passage : “ Now that released soul, 
which having risen from this body, &c.”— Vlll. 3, 4. This question is 
answered by the next Sutra. 

StTRA I. 8. 20. 

II ? I ^ I u 

^**»r*f: Anyarthah, a different meaning. =Er Cha, and. ParA- 

marsiali, reference. 

20. The reference to the Jiva made in this section 
treating of the small ether, has a different object. — 84. 

COMMENTARY. 

The object with which this reference to the individual soul is made 
in this section, is in order to teach the knowledge of the Supreme Self. 
It shows that when the Jiva obtains such knowledge, it also possesses these 
eight-fold qualities belonging to the Supreme Person. 

Another objection is raised. The text describes this dahara as 
occupying a very small space in the heart, and because dahara is so small 
and Jiva is also small, therefore, dahara must be Jiva mentioned subse- 
quently. This objection is answered by the following Sutra : — 

SOTRA I. 3. 21. 

Alpa, small ^rutefi, because of tlie ^ruti or scriptural declara- 
tion. Iti, thus. Chet, if, ^ Tad, that, Uktam, has been said. 

21. If it be said that the scripture describes the 
dabaratobe very small, therefore, it must mean the Jiva, 
and not Brahman ; we say no, for the reasons already 
given.-^85. ' , , _ , 
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anticipated in tiie preceding apiiorisin, J. d. i, wiiere it is saui uiat 
Bralimaii, though all-pervading, is imagined to be of the sii^e of a span, in 
order to meditate upon Him as having that much size, it is merely to 
help memory, that this convention is made, that the Brahuuin is of liic 
size of the heart. In fact, the text of the llpani-ad shows tiiat He is 
Infinite and Inconceivable. 

The next Sutra gives another reason for this conclusion. 

SOTRA I 8. 22. 

^ II ? I ^ I II 

Anukriteb, because of imitation. 'i'a.sya, lii.s n Cna, ami. 

22. The Jiva cannot be Brahman or the small ether, 
because the text says that the Jiva imitates Brahman. — SO. 

COMMENTARY. 

The text of the Ohh. Up. VIII. 7. 3., &c., shows tliat the eight-fold 
attributes therein mentioned, which are eternally present in the dahura, is 
acquired by the Jiva through sadliauil, in the state of ilukti. Tiiis 
Jiva is described in that section as covered by falsehood in its prior state, 
and it is only when by meditation on Brahman, this covering of ignorance 
is torn asunder, then are manifested the eight-fold attributes of being free 
from sin, free from decay, &c.,- and it is in this state of Mukti that the Jiva, 
by getting the light of Parahrahman becomes like Brahman. Tho Jiva, 
therefore, merely imitates dahara, and is called daliara in a secondary 
sense. And it is a well-known thing that the imitutiou and tlio original 
are not the same. As we say intlie sentence ‘ IJanumfui imitates tho wind 
in swiftness,’ which means that Hanuman is not wind but like it. Simi- 
larly, we find in another passage tliat the J iva, in the .st,ate of JInkti becomes 
similar to or imitates Brahman : — 

When the seer the individual soul) sees the lirilliaiit maker, tiio Lord, tho 
Person, in whom Brahma has his source; then becoming wise and shaking off good and evil, 
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COMMENTARY. 

Thus in the Gita also we find : — 

^mwqfTfsic?? JW I 

^Iisfq sre5% ^ ST«I^ g II 

“Having taken roftige in this Wisdom and being assimilated to My own nature, they 
are not re-born, even in the emanation of a universe, nor are disquieted in the dissolution.” 
(XIV, 2). 

Ihus this feinriti of Gita also declares that the Mnktas become assi- 
milated to the nature of Brahman and manifest some of His attributes. 
Therefore dabara is the Lord Haii alone, and not auv Jlva 


A.dJi'ilici') Q.TiCi T' J . TIb ulio IS vicQsuf'Bd J)y (X thumlj ?s ISTaJiTnoiTo 
(Vimya ). — In the Katha Up., II. 4. 12, we read : — 

urn i sr 

qcrgf erg; iur il i t5[iR> 

^ sgr 3 sg; I ^ersf crgi; it ii 

The person (piirusa), of the size of a tliiunb, stands in the middle of the Self 
(^P^y) Lord of the past and the future, and henceforward fears no more. This is that. 

That person, of the size of a thumb, is like a light without smoke, Lord of the past and 
the future, he is the same to-day and to-morrow. This is that. 

(Dottbt).— Here arises the doubt : Is this person of the size of a 
thumb, the Jiva or the Lord Visnu ? 

iP47^vapak.sa).—The Purvapaksin maintains that the person of the 
size of a thumb is Jiva, because in the Svet^slvatara Up., Y, verses 8 and 
7, the being of the size of a thumb is expressly stated to be the Jiva. 

?rn:mJimt5qiq%5fq fit ii <; it 

8. “ That lower one also, jiot larger than a thumb, but brilliant like the sun, who is, 
endowed with personality and thouglits, with the quality of mind and the quality of body' 
is seen small even like the point of a goad.” 

sinnTf^qj ?i3saR:% ii vs ti 

7. ‘‘ But he who is endowed with qualities, and performs works that are to bear fruit, 
and enjoys the rewai’d of whatever he has done, migrates through his own works, the lord 
of life, assuming ail forms led by the three aunas, and following the three paths,” 

{Siddhdnta), —'This objection tlie author answers by the Sutra, next 


^abdat, because of the word^ Eva, even, only, Pramitah 

the measured, the limited j measured by the thumb, . u ■ ^ u- .-uui’vl' 
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le limited person of the size ofatlinmD, aes- 
Kath. Up. is Brahman, because of the word 
b applied to It in that very text.— 88. 

COMMENTARY. 

a of the size of a thumb is the Lord Visnu alone, ^^'hy ? 

, an express term or word, in that very passage, winch can 
done. That passage describes this person as Lord ot the 
ture. Now this epithet-" The Lord of the past and llie 
t be applied to Jiva at all, whose past and the future is 
lianas, and who is not free to possess so much glory, 
the All-pervading Lord can be said to be hunted by the 
umb ? This point is answered by the next Shtra. 


The force of the word “ tu” is to declare limitation, because the bora 
ditated upon in the heart, which in every human being is of the size 
fist or thumb, therefore. He is spoken of as having the measure of 
nb. This has already been described before, under vSutra I. 2.7, 
s we have said that this attributing of a size to Brahman, is based on 
e metaphor, taken from the size of the heart ; and for the sake of 
t meditation : and because His ineffable glory manifests in the heart 
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animals. Human beings alone bave the faculty of devout meditation ; 
therefore the standard of the thumb is taken from the human heart, and so 
there is no conflict. - 

Thotigh the hearts of elephants and horses, &c., may be said to be 
of the size of a thumb, yet there is no conflict here also, for these creatures 
are incapable of devout meditation. Though the Jiva also is described to 
have the measure of a thumb, it is so done, because it dwells in the heart, 
and so metaphorically is said to be of the size of the heart. As a matter 
of fact, it is atomic in size, for the scripture says that its size is very small. 

i vriitr ^ 'str- 

fRm II 

“ That living soul (Jiva) is to be known as part of the hundredth part of the point of a 
hair, divided a hundred times, and yet it is to be infinite.” (^^vet. Up., V. 9). 

Tlierefore, the person of the size of a thumb is the Lord Visnu alone. 


Adhikarana VII. — Devos entitled to meditate on Brahman. 

It has been mentioned in the last Sutra, that the scriptural texts 
teaching meditation on Brahman are the concern of men, because by so 
teaching it can be proved that the Highest Brahman has the size of a 
thumb. The Sa^stra, therefore, establishes that men alone are entitled 
meditate on Brahman. But this is a wrong view. All those men who are 
on the path of gradual release (Karma Mukti) pass through the Leva evolu- 
tion, and become Devas. If meditation on Brahman is enjoined only for 
men, then those men who have become Devas, are not entitled to meditate 
on Him. And thus the theory of gradual release would become meaning- 
less, for there would be no release for Devas. 

But Devas are entitled to meditate on Brahman as we find from the 
following text of the Bri. Up. (I. A. 10). 

“ Whoever of the Devas, knowing Brahman meditated on Him he verily obtained Him, 
so also among the Hishis, so also among the men/’ 

Similarly, the following passage also shows that the Devas worship 
Brahman : — 

The Devas meditate on that Brahman who is the light of lights, who is the giver of 
life, and who is immortal.” 

{l)ouht)—TLeve arises the following doubt Admitting that medita- 
tion on Brahman is taught regarding the Devas in the same as taught 
with regard to men, the question remains, is it possible with regard 
to tbe^Davas, or is it not ? * \ 
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{P4rvapaki^a ). — The Tlirvapaksiii saj's such meditation is impos- 
sible with regard to the Devas, because they have got no sense organs and 
consequently they have got no capability to meditate. The Devas like 
Indra and the rest, are verily thought-forms, created by the cluinting of 
Mantras, they have no physical sense organs. Consequently on account 
of this absence alone, they have not the capability of meditation or the 
desire for the possession of such attributes as Vairagya or dispussion, 
Viveka or discrimination, Ac. Hence the Devas are not capable of medi- 
tation on Brahman. 

{Siddhanta ). — To this the author replies by the following Siitra : — 

SCtTEA 1. 3. 26. 

ii 5 i ^ i ii 

gf^Tad, that, namely, meditation on Brahman. Uap^ri, above, namely^ 
with regard to the beings who are above men, namely Devas. Api, also 

Badarayanaji, the sage Badar^yana is of opinion, SambhavAt, 

because of the possibility. 

. 26. The meditation on Brahman, according to the 

opinion of Badarayana, must he admitted with regard to 
those also, who are above men, in the scale of evolution ; 
Because of its possibility with regard to them also (for they 
also have an organised body.) — 90. 

COMMENTARY. 

This meditation on Brahman must be admitted with regard to these, 
who are higher in scale of evolution to mankind, namely, with regard to 
Devas also. This is the opinion of Lord Badarayana. Why has lie this 
opinion ? Because the Upanisads, the Mantra portion of the Vedas, tlic 
descriptive portions of the Vedas, the sacred scriptures known as Itiliasa 
and Purana, all unauimoirsly describe that the Devas have bodies as he- 
dieved also by mankind. Since they have bodies, it is possible for them 
", to meditate on Brahman ; because the objection of the Purvapaksin was 
' that Devas have no body, and therefore they could not meditate. 

JVote.— It is only the PiirvaMimSmsakas who told the theory that the Vodic Dovatte 

are not embodied beings,^ but only creation of the Risis when they chant the Vedic 
Mantras. According to this theory, the vibrations produced by the proper singing of the 
Mantras create these Deva-forms, through which theurgic effects are produced But this 
- is only a partial truth. The artificial elementals, as these Mantra-Atmic Dovatas are 
I V constitute only a portion of the inhabitants of the Devaloka. There are real Devas also’ 

•: reaa Jfvas, passing through Deva evolution, who are not mere creations of Mantras ‘ 
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Thus the Devas 
because they possess 
also are capable of feeling disgust and dispass: 
own state, however high it may appear’ to 


also have the capability of meditating on Brahman, 
body and senses made of celestial matter, and they 

ion (Vairagya), with their 
^ us in lordliness and glory, 

hor compared with the glory of God, the Devas realise keenly the sinful- 
ness, the littleness, the insignificance, and the transitory nature of their own 
lordliness and glory, and consequently they also are capable of feeling 
Vairag}^. There is the authority of the Visnu Pur-tna on this subject 

^1%: II 

“ OH, best of the twico-borii, not only is sorrow to be found in hell, but it exists in 
Svarga also, for the inhabitant of heaven is afraid of the transitoriness of heavenly life, 
SO the dweller of heaven also is not free from grief.^* ^ 

riierefore, Devas also desire to acquire the eternal bliss which the 
knowledge of Brahman gives. For this Bi-aiimic bliss is free from all 
taint of evil, and it is an immeasureable, eternal state of joy. For thus 
is this bliss described in the sacred scriptures. Bloreover we find in the 
Upanisads descriptions of how both the Devas and men went to Prajapati 
to learn the Brahama Vidy4, as the following extract from the Br. Up. 
will show : — 

srrsrrr^r: fqcrfi: ii 

“ The children of Prajdpati are of three sorts, namely, the Devas, the men and the 
Asuras: They approached their father Prajapati and dwelt with him as students of 
Brahma Vidya.’^ (Br. Up., V. 2.1) 

Similarly, in the Chh. Up., we find that Indra dwelt as a Brahma- 
clutrin in the house of Prajfipati for more than 100 years 

This made ill all one hundred and one years, and therefore, it is said that Indra 
Maghavat lived one hundred and one years as a pupil with Pralapati.^^ (Ch Ud VIII 
11. S.). 

Owing to their having bodies, the Devas, therefore, are also quali- 
fied for meditation on Brahman. 

An objector says :--Jf we admit that Devas have bodies, then there 
would arise difficulties with regard to sacrifices, for it is impossible for 
one limited corporeal entity to be simultaneously present at many places 
of sacrifices, when lie is invoked simultaneously by all his Avorshin- 
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Karmani, with regard to work^ witr 

Iti, thus. Cliet, if. sr Na, not. Aneka, 

Pratipatteh, because of the assumption, Darsa- 

Deva cannot be an enibo- 
sacrifices simnltane- 
eply no, because it is 
be assumed by spiritual 
in different places). — 91. 


Virodhab, contradiction, 
regard to sacrifices, 
many (bodies). 

nat, because of tlie observation or seeing. 

27. If it be objected that a 
died being, for then his presence at many 
ously would be impossible : we r 
observed (that many bodies can 
entities, for simnltaneous appearance 

COMMENTARY. 

Even if we admit that Devas have a body, yet this would not contra- 
dict the perfoi’mance of sacrifices ; because great masters of occult forces 
have the power of creating many bodies, and simultaneously appearing at 
distant places. Such were the Yogis Saubhari, etc. 

(Says an objector) “ Admitting that for the reason given in this 
Sutra, there may arise no difficulty as regards sacrifices, for those who hold 
the view that Devatas have got bodies, but then arises another difficulty. 
It relates to the words of which the Veda consists. If words like Indra, 
&c., refer to embodied beings, then when these beings are not in existence, 
then those words denote no object. Thus before the creation of Indra or 
after the destruction of Indra, there is a period when no Indra exists. But 
the Vedas are eternal, and the word Indra occurs in it. To what does 
then this word refer, during these periods, when there is no Indra ? Is it 
not like the word “ the son of a barren woman?” If so, as those words 
have no meaning, so the Vedas also become me8.nii)gless. Moreover in 
the Purva MimamsS, it was established that words, objects corresponding 
to those words, and the power of the words to denote those objects, are 
all eternal, for a Mimfimsi. Sfitra says: — 

JEWarrer: il 

The relation between the word and its object, is natural and eternal. 
So if the words like Indra, &c., denoted organised beings, they would make 
the Vedas non-eternal. 

{Siddha^ita) To this objection, the author gives the following 

'reply 

. SUTRA I. 3. 28. 

tos?: ^abdafi, the word of the Vedas (would become non-eternal) or there 
would arise contradiction with regad to the eternity of the word. Iti thus. 

Chet, if, sf Na, not. Atahi^ because, from this, from the word being 
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eternal. Prabhavat, because of the origination, srsfg; Pratyaksa, per- 

ception, direct statement, namely, the Sruti or revelation. Anuma- 

nabhyam, from inference, from Smriti, namely, the tradition, 

28. If it be objected, that this view would contradict 
the eternity of the word ; we reply, no ; because the creation 
of the universe is from the word which is eternal. And the 
SVuti and Smpiti (the direct statement and inference) also 
establish the same. — 92. 

COMMENTARY. 

There arises no contradiction of the kind mentioned above, even with 
regard to the eternity of the Vedic words. Why ? Because from this 
eternal word arises the creation. The creation of every embodied being, 
whether Indra or a Cow, proceeds from the remembrance of their form 
and their characteristics, by Bi'ahma when he utters those words, which by 
association always suggest the particular form and the characteristics 
possessed by that form. 

Note “ When, therefore, a special individual of the class called Indra has perished, 
the creator, apprehending from the Vedic word ‘Indra,’ which is present to his minS, the 
class characteristics of the beings denoted by that word, creates another Indra, possessing 
those very same eharacterstics ; jnst as the potter fashions a new jar, on the basis of the 
word ‘/ar’ which is stirring in his mind. Bat how is this known? ‘Through perception 
and inference,’ i. e., through scripture and Smpiti.” (Rdmdnuja). 

Every Vedic word always expresses a particular type form, and does 
not express any individual (they are all common terms and not Proper 
Nouns). By remembering the particular type forms, denoted by those 
words, Brahm4 creates the universe. For forms (Akriti) are eternal, and 
exist in the Archetypal plane, from ’eternity, before they become concrete 
in any individual form. The Vedas are like the book of Vislvakarman, in 
which directions are given as to painting of certain forms or pictures of 
Devas. Thus for example, it says “ Yama should be pictured as having a 
sceptre in his hand, Varuna as having a noose in his hand.” The Vedic 
words denoting Devas, like Indra, &c., do not express any particular indi- 
vidual of that name, but are a class name like the word cow, &c., and are 
symbols of particular forms, naturally belonging to a particular class of 
beings. They do not denote merely individuals, like, the word Chaitra, &c. 
Therefore, because the Vedic words denote eternal forms, existing 
in the mind of the Creator, they are not unauthoritative ; and this view 
of ours, that the Devas possess body, does not contradict the Mimams4 
view that the word is eternal. . How do you know this ? To this the 
Sdtra answers by sajing, Pratyak|anumtod.bhyam, because the ^ruti and 
tbe Smriti declare it so. ■ •'( (■/ ' ' , 
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As an. example of ^ruti, we liave the following : 

Thus Prajapati created Devas, &c., by pondering over the various 
words of Mantra, Sukta 62 of the ninth Manclala of the Rig Veda. 

. jVote:— We give the mantra -with its word meaning below 

Indavali, drops I Soma- 
purifying, a' seive,: 
Vigvani, all. 


15 % Ete, these, Asrigram, creates, 

drops. Tirah, downward, Favitram, pure, 

=?rfxr^* Asavah, quick, rapid: another reading is d* 

Abhi, towards, Saubhaga, prosperities. 

These rapid Soma-drops have been poured through the j)urif^dng seivc. To bring 
all felicities. 

In the Pahchavimrfati Brahinana (VI. 9, 13, 22 and 12,1,3). We 
find how this Mantra was utilised by Brabnifi in making his creation, Wc 
read there: — 

ffcT f I srsrrq^lgR^sr?!; , 

^ ^ !IfR; ^ 

ns4n; iifJTTJ srsrr ?% ii 

Prajapati created the Bevas, by reflecting on the word “ Etc.*' He created the men, 
by the word “Asrigram;” the Pitaras by the word “ Indavah; ” the planets by the word 
“ TIras Pavitram; ” the songs, by the word “ Asuva; ” the Mantras, by the word “ Yisviliii 
and he created all other. creatures by the word “ Abhisaubhaga.” 

Note :—The word Etad “this” reminds Brahma of the Devas presiding over thosehses ; 
the word Asrigra meaning blood, reminds him of those creatures in which blood is the chief 
life-element, namely, men ; the word indu denoting moon, reminds him of the fathers, -who 
live in the moon ; the word tiras pavitram meaning “ holding of the pure ambrosia*^ 
reminds him of the planets where the soma-fluid exists, the word “Isuva,” “flowing** 
recalls the sweet flow of music : the w^ord “ Visva” recalls the hymns sacred to the Visve- 
devas ; the word “ Abhisubhaga” meaning “ great prosperity” recalls all creatures. 

The Smritis like the Visnu Purana, &c., also show tiic same. As the 
following : — 

“ In the beginning Brahma created through the words of the Vedas alone, the names 
and forms of all creatures, the manifoici rituals of all sacrifices and their difleront status.” 

SBOtKA L 3. 29. 

' gR ^ II ? I ^ I =15.11 

Ataeva, iherefure, for iliis reason alone^ =Ef Cha, and. Nityal- 
vam, the eternity of the Veda. 

.29. And for this very reason, the eternity of the Veda 
is. pi'oved. — 93. 
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COMMENTARY. 

Thus the eternity of the Vedas is established, because, its words 
denote eternal types, land not individuals), and because these words veinind 
the creator, the types that he should create. The names like Kaf,haka, &c., 
do not mean that the Risi called Katha was the author of .the hymn, but 
that they were merely the utterers of those hymns, which exist from 
eternity. , - ' 

Note Wo find in the Yedas passages like the following 

Reverence to the Risis who are the ffta/ters of mantras.” It does 
not mean that any Rishi really made the mantras Texts like these suggest 
to the mind of Brahma what should be the characteristics and powers of 
those Risis who would make the different sections, hymns, and mantras,' 
and then Biahma creates them endowed with those characterstics and- 
powers, and appoints them to remember the very same sections hvmns 


'I'itlai-Vtj-lMt.'evi. 



eternity of tJie words ot toe veaa;, Decausu luc 

forms remain the same. As appears from Sruti and 
Smriti. — 94. 

COMMENTARY. 

The word cha in the Sutra is used to remove the doubt raised. The 
word Avritti means renovation, primal creation after the Great Latency, 
Even after a Great Pralaya, there is no contradiction with regard to the 
eternity of Vedic words, because the new creation proceeds on the same- 
ness of names and forms, &c., as in the preceding creation. In a Maha- 
pralaya or Great Latency, the Vedas and the types denoted by the words 
of the Vedas all of which are eternal objects, merge into the Lord Hari 
and become one in Him. This merging is in that aspect of Han, whiclr 
is called His ^akti or energy. They remain in Him in a state of Latency. 
When the Lord desires to create, they come out from Him again, and 
become manifest. The creation of individuals is always preceded by a 
reflection on the words of the Vedas and types denoted by them, whether 
such reflection is by the Lord Hari Himself, or by the foui’-faced Brahtna. 
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“ Atman was alone in the beginning. He willed may I create the worlds,” 

% sTiiTO ^ I i 

** He who first ^ates Brahmd and^delivers the Vedas to Him” (SVet. Up., VI. 18). 

The Creator fashioned the new universe and created the sun and moon just as they 
were in the beginning. (Big. Veda, end.) 

The Smriti passages are the following 

?i«rr ®r?r%r5rj i !sfl'3r^^ tr^rr 

“As a mighty banyan tree lies concealed in the small seed, similarly in thee, 0 Lord ! 
as the Great Seed, lies concealed the whole universe, when thou drawesfc it in, at the time 
of the Great Latency.”— Visnu Parana) . 

So also in the Var4ha Pnraga : — 

“ The Highest God is Nariyana from Him was born the four-faced One.” 

So also in the Bh^gawata : — 

^ srgr I 

** He who mentally imparts the Vedas to the First Sage, Brahmd.” 

To sum up the whole. When the time of the Great latency comes 
to close (and the hour strikes for a new creation) then the Lord God of 
All, rememhers the constitution of the world immediately preceding 
the Pralaya, and formulates this desire. “ Let me become manifold.” 
He separates into its different parts the whole body (of spirit-and-matter 
which had merged in Him. Thus the enjoying souls and the objects 
of enjoyment— the spirit and matter— come out from him as separate 
entities now. After tliis, the Lord creates the entire world just as it 
had been before, from the great principle called Mahat down to the 
cosmic egg and Brahm4. He then manifests the VEDAS in exactly the 
same order and arrangement as they had been before, and He teaches 
them mentally ^not orally) to Brahmd. He entrusts to him the task of the 
new creation of the whole remaining universe, from Devas downwards, 
just as it was before. At the same time He entering into the world, presides 
in it as its Inner Euler and Controller. BrahmA, also through the grace 
of the Lord, gets the power of omniscience and through the help of the 
words of the Vedas, remembering the types, &c., creates new Devas, like 
those of the previous world-period. Thus the Veda, when it uses the 
words like Indra, &c., refers to eternal types of Indra, &c., and as these 
types are eternal, though the forms vanish at every Pralaya, therefore 
the Vedas are eternal. 

Thus there is no conflict or contradiction, when it is said that the 
word is eternjil, for it means that the types represented by thope wopdg 



)ABy I ADEYAYA 


VEVAETA 


are eternM. Tims the Devas have the capability of meditating mi 
Brahman, since they possess an organised bodj , and since t le 

have this capability, there is no conflict in the text relating to the medi- 
tation on the person of the size of the thumb. With regard to the Devms 
a person of the size of the thimih is to be measured by t le t uim i o ■ 
Devas, as in the case of men he is measured by the thumb of man. 

Now we enter into the consideration of the question uhothei the 
Devas'are qualified or not, for these Vidyas or meditations, of which they 
■tb.cn'isolves aro the objects meditated upon. 

In the Cdihtindogya Upaiiiaad we find a Vidy/t called the Madhu 
Vidyii. 

“The Sun is verily honey to the Devas, the Heaven is like the cross beam, the 

intermediate region is the beehive. -And the rays are the sons.” ( 111 . 1 . 1 .) 

Here the Sun is said to he honey or nectar of the Devas and live 
classes of Devas called Vasu, Rudra, Aditya, Marut and Sadliyas worship 
or meditate on this nectar ; each class being headed by^ its ^chief. Ihey 
become satisfied by looking at this honey. The Sun is said to be the 
iouey' because he is the abode of a certain nectar, to be brought about 
by -certain sacrificial works, to be known from the Rig Veda and soon, 
kwd the reward of such meditation is mentioned in those texts is the 

attainment of the position of the'Vasus, Rudra s Adityas, and so on. 

Note : - This meditation on the Ban produces the status of Vasu, &c. The point is, 
should the Devas undertake this meditation, when the friut of such modifcailon is the 
of the status of a Yasu, &c. The Devas already have reached this status, 
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OOMMENTBY. 

The word Tu is used in order to remove the doubt raised by the 
Phrvapaksin. In the meditations like Madhu VidyS, &c., the Dcvas have 
a right, according to the opinion of Lord BAdarftyana. Because though 
these Devas have attained the position of Vasu, Aclitya, &e., yet it is pos- 
sible that they may have a desire of attaining the same position of Vasuhood 
or Adityahood, &c., in the next Kalpa also, and so they may meditate on 
Bi-ahman in the form of, and residing in Vasu, Aditya, &c. For medita- 
tion on Brahman is taught here to be of two kinds ; firstly, Brahman is 
meditated upon as effect and secondly he is meditated upon as cause. 

"Note When meditation is on a form like that of Vasus, it is meditation on 
Brahman as effect, namely meditation on Brahman as he appears in the form of creatnres. 
But in the same Madhu Yidya there is the latter section which enjoins meditation on 
Brahman as cause. 

The sense is this, the Devas who are Vasus, Adityas, &e., in this 
Kalpa, meditate on Brahman as Vasu, Aditjm, &c., with the object of 
becoming Vasu, Aditya, &c., in the next Kalpa. When they have 
attained Vasuhood or Adityahood by such meditation in the next Kal},!a, 
then they meditate on Brahman as the Inner Ruler of Vasu, Adityas, &c., 
and worshipping Brahman as cause, they shall attain release in the 
next Kalpa. 

Moreover the words Vasu, Aditya, &c., are not confined to these 
Devas, hut they denote Brahman also. In this view, the section on 
Madhu VidyS does not teach meditation on Devas called Vasus and 
^ Adityas, &c., but on Brahman, who is called also Vasu, Adilya, etc. JNear 
the end of that section we find this declaration, “ he who knows this 
Brahma Upaui§ad, &c.'' This shows that this is an Upanisud teaching 
Brahma Vidy4, and not meditation on any inferior being like the Devas 
called Vasu, Adityas, &c. 

Yote The worship of insentient objects cannot give PurusSrtha (tho higliest end of 
man). Therefore, this Khapda does not teach the worship of inanimate objects like tho 
sun, Ac. 

In fact, in the concluding passage (khapda XI) the Sruti expressly says that the 
teaching herein given is Brahma Yidyd and not any lower Vidyd, for it says ” Bet the 
father tell this Brahma Vidyd to his eldest son.” It further, says “Ho who knows this 
Brahma Hpanisad thus," &e. How can tho worship of inanimate subjects give Mnkti or 
Brahma-pada. That the whole of these Khapdas relate to Brahma Vidyd, is further shown 
by the statement made in khanda XI where the Sruti says “In what place Ho neither 
ris^ nor sets ” and “ for Him there is perpetual day." These are applicable primarily to 
Mukta Jfvas only. (Thus this portion of the Upanisad deals with Brahma VidyiJ only and 
not with apara Yidya as understood by others). Moreover to whom can primarilv belong 
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Nor is this objection valid that the Idityas and Vasus, &c., have 
alieady attained the position indicated by their names, and so they have 
no objects of desire in this direction left ; and therefore this meditation is 
useless for them. For we find in the world, that the people though having 
sons in this life, have still a desire to get sous in the nest life ; (and conse- 
quently perform sacrifices for the attainment of sons in the nest life). 
Moreover, the various meditations taught in this Madhu VidyA, are really 
meditations on various aspects of Brahman, and consequently when the 
Devas meditate on those aspects of Brahman (in the form of Vasus, Adit- 
yas,- &c.,) they are really meditating on Supreme Brahman; and conse- 
quently the statement that the Devas meditate on the Light of lights only 
is also not contradicted. 

The following test shows that the Devas also perform sacrifices, &c .: — 

^ Prajapati desired lefc me create beings. He saw a pair called tlie Agiiihotra (the fire- 
sacrificer) He therefore sacrificed when the sun arose. 

“ The Devas performed the sacrificial session.” 

These texts of the SVuti show that the Devas are qualified to per- 
form sacrifices also, why should not then they be qualified to perform 
meditations like Madhu Vidya also ? The Devas stand in no need of 
these sacrifices to attain any personal end of their own, but they do so in 
order to carry out the connnand of the Lord, and to maintain the world- 
process. 

'Note When the Devas perform sacrifices even in order to carry out the Divine "Will 
in creation, no doubt can really arise whether the Devas ever meditate on the Lord or 

All objector says ; liow can Devas be called Mumuksus or a-thirst 
after Release, when they voluntarily renounce Release or rather postpone 
it, to an indefinite period ? For Devas or even men who meditate accord- 
ing to Madhu Vidya, wilfully suffer delay in getting release till the end of 
the Ivalpa, and take upon themselves the duty of the high oflfices like 
those of Adityas and Vasus ? For the real Mumuksutva is a burning 
desire foj’ release and consists in spurning all objects of desire and all 
joys ; yea even the joys of the Highest World of Brahma ? How can then ' 
these followers of Madhu Vidya be called true aspirants after Release when 
they wilfully take the by-path of cosmic power? True; this is so, but 
it must be admitted that there are certain Beings, who owing to some un- 
known or mysterious action of their karmas have to undertake the duties 
of world-rule, and because the sacred books expressly teach the existence r 
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,of these Exalted Ones, who voluntarily accept, or rather prefei- tlie 
burden of cosmic agents, to the peace of final Release. 

This Adhikarana shows that when even the Devas also work un- 
selfishly, and meditate through Madhu Vidy3j, much more shouhi huniau 
beings do the same. 


AdhiTtarana VIII. — The Sudras or child-souls not qiiaVifi&l 
to Vaidie meditation. 


In the previous part, it has been mentioned that men as well as tlic 
Devas are qualified to meditate on Brahman, because they have tlic cap- 
ability and other requisites for such meditation. Now this cannot take 
place without study of the Vedanta texts, for Brahman is said in 
the scriptures “ the Aupauisada Purusa,” the Spirit revealed by the Upa- 
nisads. Consequently the question arises, are all men indiscriminately 
qualified to the study of the Upanisads ? To this, the answer ultimately 
given is that baby-souls, which are just coming out of animality into 
humanity, are not entitled to study Upanisads or meditate on Brahman at 
once. 

In tlie C]ih5ndogya Upanisad there occurs the story of a king called *MHasruti» He 
was a hospitable prince and profuse in his generosity, possessing many good cpialitlcB* 
The mighty sages called Devarishis were satisfied with his high mindodness mid assuming 
the form of fiamingoes, they flew across his palace, when the prince was lying in open Eirt 
, ..on the roof of his terrace, in a sultry summer night. One of these flamingoes, who was in 
front, was addressed by another flamingo, who was in the rear, thus 

Oh short-sighted one, seest thou not the auric light of this noble prince, extend" 
ing from his body, high up into the air, do not heedlessly cross his aura, lest it may des- 
'troy thee.” Hearing this the other flamingo answered “ Is his aura stronger than that 
of Eaikva of the car ? Kaikva is one who is always on his car, making pilgrimages from 
one sacred place to another, and thus sanctifying with his aura, all those shrines. Ho 
, , possesses Erahmic aura, far more potent than the aura of t.his mere petty prince.^* 

, The object of the compassionate Hisihs was to break the shell of self-complacency 
into which this prince had unconsciously fallen, so that he might exert to know the Brah- 
! . ;■ ma Tidya, and might not rest satisfied with the mere performance of charity, though on a 
V|;,Yery large and prof^^ The king hearing this speech of the fiamingoes, found out 

' • his inferiority to Kaikva, and was distressed in his heart, and passed his night m a state 
, ' "'"of restless grief. When it was dawn and the Koyal bards were discoursing soft music 
; praising the king and his many royal qualities, the prince rising from his bed, 

: at once sent for his chamberlain, and told him to find out without delay, where was this 
' Kaikva, who was always on the move in his car. The chamberlain, after much search, 

/ found him in a retired spot, sitting under his car and scratching his itches. He at once 

, returned to the king and informed him of his discovery. The king taking cows, gold and 
" chariots, went to Kaikva, and presenting them to him, said, teach me venerable sir, the 
aod that you worsMp/^ ' Baikva replied Away with thy necklace and thy ehAi?|ol% ft: 
Sudra I ’ Bet these cows remain with- Thus discarded, and called a .thetog" 
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went back and brought mere wealth, cows, chariots, and even his daughter, as a present 
for the sage. But Kaikva again addressed him with the opprobrious title of fcudra saying 
“ O S'lidra, hopest thou to gain this knowledge through these means.’' However he relent- 
ed ultimately and taught the king the -Saravarga Yidya or the meditation on the laws of 
dissolution. 

(Vzsaya) —Thus Rail 


kva twice addressed the king as Biidra in the 
passages which are quoted below in the original 

1. Therefore Janas'ruti Paufcrayana having taken six hundred cows, a necklace, and a 
carriage drawn by a pair of mules, went to Kaikva and addressed him thus 

HE ^TcTTR 3 IT qcTT 

f ii r ii 

2. *‘0 Kaikva I these six hundred cows, this pearl necklace, this carriage with 
mules are present for you. Teach me, 0 master, that Deity whom you worship.” 

f ^Tf erf f 

srrqwfcr: qt^T^T’JDJ ^3FiT?Rcrd?:?i fftert erfifr^r ii ^ ir 

3. To him said Kaikva ; — “ Me ! the necklace and the carriage, 0 StlDKA, be thine, 
even together with the cows.” Then J^nasruti taking again a thousand cows, a pearl 
necklace, a carriage yoked with a pair of mules, and his daughter went back to Kaikva. 

TTT ii « 1 1 

4. He said to him : — Kaikva, these one thousand cows, this pearl necklace, this 
carriage drawn by a pair of mules, this girl for thy wife, and this village in which thou 
dwellest are thy fee. Teach me, O master.” 

JTTJ g%qT55Tq^?!rT ^ 

1% ?lWRlir iRrailHH 

5. Then Kaikva, after looking for a while at the face of the girl, said “ Take-away 
these gifts, 0 St'DKA, thinkest thou to speak with me through this means.” Then Kaikva 
(relented and) told him. These are the Kaikvaparna villages in the land of the Mahavri- 
sas, where Kaikva dwelt in order to teach him. 

iYotc.—This Adhikarana appears to be an interpolation. The question whether a 
Shdra is entitled to the study of the Yedas or not has been answered in favour of tbe 
SMras by no less an authority than Swarai Day^nanda Saras wati, the Pounder of the 
Arya Samaj. Ho quotes the ancients scriptures to show that in the Yedie age, there was 
no such restriction. The condition of the Sudras became worse in the Puranie period 
only. The degradation of the Sudras was preceded by the decline of the Brahmanas, who, 
when they lost their inherent greatness, began to rely, more and more, on their privilege. 
The . honor which was spontaneously given to them because of their knowledge and wisdom 
and purity of life, was now extorted by them merely on the strength of their birth and 
race. 

{Doubt).— B-exe arises this doubt. Is a ^iidra qualified to study the 
Vaidic Science or not, and perform Vedic meditations ? 

{PArmpaTnia ). — The Pfirvapksin says that a Sfidra is qualified to 
Study the Vedas, for the following reasons because every man in 
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genera], is stated to be so qualified ; secondly, becaiise tbe ^fldra posses- 
ses the capability oE so studying ; thirdly, because the express text 
of tbe 8ruti uses tbe word ^udra, wliicb is an indication tliat Sudra is 
qualified ; fourthly, in tbe Puranas and tbe rest, we find persons like 
Vidura and others described as possessing a knowledge of Brahman. 
Therefore, for all these reasons, a ^fidra is qualified for Vaidic study and 
yaidic meditation. 

{Siddhdnta).— This objection, the author answers by the following 

sOtRA I. 3. 34. 

^uk, sorrow, grief, Asya, his, namely, of Janasruti, I at, that, 

■ namely, that grief, iethrc Anadara, disrespect, the disrespectful speech .of the 

flaminqo, who taunted him for want of Brahman-knowledge. ^ravanat, 

because of hearing. ?r?r Tada, then. Adravapat, because of resorting 

to, or going to him, i e., to Raikva. Sfichyate, is intimated, is referred to, 

^ Hi, because. ,, h 

^ . . 34. Tlie reason why Raikva addressed Janasruti as 

" '^udra was to intimate that he (RailtAm) Idj his occult powers 
? - knew that Janasruti was overwhelmed withsorrow on hearing 

■ the disrespectful speech of the flamingo and therefore he 
had come to him- on hearing such speech. — 98. 

COMMENTARY. 

- . The word Na (not) of the Sutra I, 3. 28 is understood in this Sfitra 
also. The 8udra is not qualified to undertake Vaidic study or Vaidic 
• meditation. Why? Because Jtlnailruti is not a ^udra. 

- •: • Note. — The word 8lldra is literally derived from two ■Ts:;ord8 mk 

meaning grief, and dravati to go ; because J^naffruti, through grief, on 
hearing the taunting words, went to Raikva; therefore Raikva calls him 
Sfidra or grief-impelled. The use of this term indicates that Raikva knew, 

' • clairvoyance, the whole incident of the flamingoes, 

■ . ! ', ;i . Jflnai^ruti PautrSyana, who was ignorant of Brahman-know- 
:.led^, heard the taunting words of the flamingo, who said “ can ho be 

, compared witli Raivka of the car,” he was overpowered with grief, at this 
disrespectful speech of the flamingo, and he went to Raikva who knew 
( ^.Brahman. Thus the use of the word ^fidra by Raikva in this story, does 
not mean that JAna^ruti was a ^fidra by birth, hut that he was sorrow- 
, stricken. Raikva uses the words ^fidra in order to indicate his thought- 
.reading and clairaudient powers, his almost divine omniscience It has 
: no reference to the class called l^fidra, • 
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Note:— This is a very forced meaning given to the word S\idra ; the whole of this 
adhhikarana about Sndras together with the preceding one about the Devas, appears 
to be an interpolation of some later author. There is a break in the continuity of the 
aphorisms,' by the eruption of these two adhikarapas. That they are a digression is 
admitted by both Ramanuja and Baladeva. Bddardyana was not illiberal-minded, as the 
anonymous author of these interpolated sutras tries to make him out. 

If Janaislruti is not a f^udra, and if the word Sudra is applied to him 
in' its etymological sense of '‘grief-impelled,” then to what class did he 
belong ? The next sutra answers this by saying that he was a Ksatriya, 

sf)TKA I. 3. 35. 

Ksatriyatva, the state of his being a Ksatriya, the fact of Janairuti’s 
being a Ksatriya. Avagateli, on account of being known or understood. 

Cha, and. Uttaratra, in a subsequent passage, Chaitraratbena, 

with Chaitraratha. Liijgat, because of the inferential mark. 

35. That J^nasrati was a Ksatriya is understood from, 
the whole story, because the concluding portion gives the 
story of a Ksatriya, AbhipratMn who was a Chaitraratha, 
as is known from an inferential mark later on.— 99. 

COMMENTARY. 

We learn from the account given in the Upanisad that J^naslruti 
must have been a Ksatriya, because he was a generous giver of wealth, 
possessed of faith, was a ruler of a kingdom which no ^udra is. He has a 
chamberlain whom he sends in search of Raikva, and because he gave 
alms such as cows, necklace, chariots, daughter, &c. These things are not 
possible in any but a Ksatriya, because these are the qualities of a king. 
Thus the opening passage of the story gives us sufficient indication that 
Janasfruti was a Ksatriya. Similarly, the concluding passage also of this 
section shows that he was a Ksatriya. In the conclusion, where the 
Samvai-ga Vidya comes to an end, we find a mention of one AbhipratS,rin 
who knew this Brahma Vidya. He was undoubtedly a Ksatriya for the 
reasons given later on- In the concluding passage we find that a 
BrahamaehS.ri begged food from ^aunaka, son of Kapi, and Abhiprat^rin, 
son of Kafcsaseni ; when these two were serving food to others. This Braha- 
machari was told that the givers of food knew Samvarga Vidy^. But how 
‘do you know that this Abhiprahtrin was a Ksatriya and a Chaitraratha, for 
.there is no express mention of these two facts in the story. To this 
the sfitra answers. “ LibgAt,” we know this from inferiential mark, 
^aunaka K4peya and AhhipratArin K4ksaseni were connected with 
Samavarga Vidy4. They were sitting together at a meal which alsfo' s&iwa 
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that there must have been some connection between Abhipratarin and 
Kapeyas. From Tinclya Br^hamana (20. 12. 5) we learn^that “the 
Kapeyas made Ohaitraratha perform that sacrifice.” Thus Kapeyas are 
connected with the Ohaitrarathas. In the Chhandogya story we find that 
a Ktlpeya is connected with an Abhiprat&rin. Therefore, the Abhipratarin 
of the Clihftndogya must have been a Ohaitraratha. lor it was a well- 
known custom in ancient India, that a Brahmana family was always 
connected with a Ksatriya family and not with more than one family. 
That the Ohaitraratha was a Ksatriya is proved by another text which say.s 
“ from him there was descended a Ohaitraratha who was a Ksatrapati or 
prince.” Therefore, it proves that Abhipratarin was a Ohaitraratha and 
a Ksatriya. 

Therefoi’e, it is proved that these two worshippers of Samvarga VidyA, 
namely, Kapeya and AbhipratArin where one a BrAlimana and the other a 
Ksatriya, and with regard to this Samvarga VidyA they were con- 
nected as the teacher and the disciple. Raikva and JAnaifruti are also 
connected together as teacher and disciple, and as liaikva was a BrAh- 
mana, therefore JAnafiruti must have been a Ksatriya. Therefore, it has 
been proved logically and by reasoning, that a ^fldra is not qualified to 
, study the Vedas or to perform Vedic meditations. 

; • Note.— That thisSiitrais au interpolation is proved by the fallacious reasoning that 

will be apparent to every tyro in logic. The argument adduced in this siltra may 1>e 
thus summarised. Janasruti must be a Ksatriya, because .Raikva was a Brahmana. The 
argument that Janasruti was a prince, and therefore he must be a Ksatriya bogs 
the whole question. It is a historical fact that there were many Dasa kings in ancient 
India, They were all Stidras, but all the same they were enlightened and generous prin- 
ces, like Janasruti. The argument that a Brahmana is connected with Janasruti is no 
argument at all. In the first place it is not true that Briihmanas were not Purohitas of 
Sudras ; secondly Raikva is not the family Guru or Prohita of Janasruti. Raikva was a 
wandering Faqir, whom Janasruti adopts as his teacher temporarily only. Kor are there 
any indications in this Upanisad to show that Raikva was a Brahmana. His epithet ** of 
the car ” is rather curious for a person belonging to the highest caste. Tory likely he 
was a Ksatriya for we know from the Upanisads that Brahma Vidy^ was confined to 
the Ksatriyas in the beginning ; and it is from the Ksatriyas that the Brahmanas learnt 
it. The second portion of the argument is also no argument at all. The section on 
Samvarga Yidya mentions two persons of the name of Kapoya and Abhipratarin. But 
; : there is nothing to show to what caste they belong. Abhipratarin is not expressly 
' stated to be a Ksatriya. The argument by which he is made out a Ksatriya is this. The 
Kapeyas were the family priests of Ohaitrarathas. A Kapeya is found dining together 
,i with an Abhipratarin. Therefore Abhipratarin must be a Ohaitraratha. This forced 
logic, which is simply no logic* is a mark of modern bigotry, rather than ancient simpll- 
: city of a Risi, 

j ii ? ll 




m pAbA, vin adbtkamna, sd. 


Sanskaia, the purificatory ceremonies, the sacraments, the investi- 
ture with sacred thread. TO*TOT«5 Psramar^at, because of the reference, because 
the Sastras say that investiture with a sacred thread is the preliminary cere- 
mony to the study of Vedanta. Because of the implication, Tad, that 
ceremony. Abhava, abseiice. ^rPTSTTiTr^ Abhilapat, because of the declara- 

tion. Cha, and. 

36. The scriptures take it for granted that the sacra- 
ments are preparatory to Brahma-knowledge, and with regard 
to a S'udra there is a declaration that such sacraments are not 
possible for him.— 100. 

OOMMENPARY. 

In another ^ruti we find : — “ Let him invest a Brahmana at the age 
of eight and then teach him, a Ksatiiya at the age of eleven and a Vaii^ya 
at the age of twelve.” This shows that investiture with sacred thread is 
a necessary preliminary to the study of sacred literature, and the three 
higher castes are only entitled to it. In another text we find that there 
is an express declaration that a ^udra has no sacraments. It says a ^udra 
cannot perform a fire-sacrifice or ordinary sacrifice or sacraments or vows 
Therefore a Sudra is a disqualified person because he is outside the pale 
of the three castes, because no sacraments are ordained regarding him, 
and the study of the Vedas pre-supposes the performance of the sacra- 
ments. 

The next sutra further strengthens the view that a ^udra can have 
no safiskAra. 

sCttra I. 3. 87. 

sii%: II ? I ? I ^>3 II 

Hi: Tad, that, namely, the Sfldrahood. Abhava, absence, negation. 

Nu-dharane, in ascertainment. Cha, and, sif%; Pravritteh, because of 
taking steps to. Because of the procedure. 

37. Because G-autama in the legend of JSbMa takes 
the precaution of first assertaining that the latter is not a 
Sudra and then he proceeds to invest him with the sacred 
thread. — 101. 

COMMENTARY. 

In the Chhitndogya itself there is a legend of Gautama and Jabilai 
Jl,b§.la went to Gautama and said “teach me. Sir.” Gautama asked him 
“ to what Gotra do you belong ?” He being a foundling, said, “Ido not 
know, Sir, to what Gotra do I belong.” By .this truthful speech, :it 
.was ascertained that JS<b4ia was not a ^fidra and Gautama saysf^'ino ' 
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t)ae not a BrAhinana has tlie courage to say so.” He then asks him to bring 
the sacred fuel and lie invests him with the saci’ed thread. Tliis action of 
Gautama, in first convincing himself as to the caste of the candidate, and 
then proceeding to teach him after investing him Avith sacred tlmead, 
shows that a ilfidra cannot be taught the Vedas. The word Bnihniana 
used by Gaxitama includes the Ksatriyas and tlie Vaiilyas also. This story 
of Gautama and Jabiila also indicates that the sacraments are necessary 
before one can study the Vedas. 

Note : — The sfcory of Jabala and Graufcama does not prove anything of the kind. 
was a founding and he asked his foster-mother what was his Gotra, because he waited to 
study the Yedas. His mother said “ I found you abandoned and so I cannot tell you what 
is your Gotra. Go to your teacher and tell him that you are the adopted son of J abala and 
your name is J^b^la.” He does so ; and Gautama is pleased with his frankness. Gautama 
does not test his caste, but his moral qualifications. Certainly accord ifig to Gautama 
every truthful man ought to be classed as BriUimana for the purposes of Yedic study. 
Bddras if not liars and possessing high moral qualities are entitled to bo classed as Brjlh- 
manas. The Brahmanhood depends upon the qualities of the soul. As a genc^ral rulCi 
the presumption is in favour of a soul i^ossessing Erahniauie qualities if it is bom in a 
Brahmana^s family. The selection of a family depends upon the karmas of the soul* 
But all admit that in this Kali age, there has arisen a confusion of castes. The Brahma** 
nic family need not possess the attributes of a Braliinana ; and so a soul born in such 
family need not be a Brahmanic soul. The Bastras say that if a family follows for seven 
generations the professions of another caste, the descendants in the eighth generation 
should be classed as members of the caste to which that profession legally belongs^. 
Judged by that standard many families have lost their right to bo styledlBrahmanas. 

SUTRA LB. 38. 

^ravana, hearing, attending recitations. Adhya3'ana, studying. 

^ Artha, object, wealth, acquirement of riches, Pratisedhat, on 

account of the prohibition. Smriteli, because there is a Smriti text. «r Cha, 
and. 

38. TJie^Mra is forbidden to bear and study the 
Vedas, cannot acquire riches in order to perform sacrifices, 
and there are Smpiti texts also to the same effect. There- 
fore, the 8udra is not qualified. — 102. 

'•'■d:.;",, ' COMMENTARY. 

'.•'.iqv’.i.'i « 

^ Says a text:— “Tlie ^Mra is verily like a biped beast, be is like 
a moving cemetery, therefore one should not recite the Vedas in the 
presence of a ^hdraV “ ^fidra is like a beast unfit for sacrifices.” These 
texts -prohibit Vedic study, &c., and so the ^fidra is not qualified for 
meditation. He is not - qualified to hear the Vedas, ixecesswily cannot 
study it, or know its meaning or perform the sacrifices enjoined thereiau 
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Tims by prohibiting the ^fidra from hearing the. Vedas recited, all these 
are prohibited by implication. 

The following Smriti tests also show the same “ A ^hdra i<, nnf 
^titled to pe^rtorm the fire-sacrifices, nor Yajnas, nor also the study of the 
Vedas ; for him is ordained one duty alone, the service of the three 

t^Ved^worTs'”' ™diately becomes degraded if he studies 

y< lia &c., had the knowledge of Brahman, and consequently were 

V possessed Divine 

knowledge from their very birth, on account of the merit acquired in the 

h U to 7 studied the Vedas in their past liveLnd so they 
became Mukta Jivas in their present life without such study even Their 

case IS like that of V4madeva who had also a Siddha prajhA Their exam- 
ples do not shake our position. 

Though the ^udras are prohibited from studying the Vedas, and per- 
forming Vedic sacrifices, yet they are entitled to salvation or Moksa by 
the knowledge obtained through hearing the recitation of Purflnas (and 
^ study of books like the Bh4gawad GM, Ac.) A Mukta ^fidra is as holy 

TapXt' 

India. It appears that there were three distinct stages in the status of""-, 

India. Mr, St. he was looked upon as aconquered peopTe ^ ^0^17, 7 

a. a slave. There were many sWa kings! who wSetviS to thTsacrTa T "" 
the Aryan princes and priests. That was the earliest stage ■ when the A sessions of 
India was not yet complete, and the sWras had a right Se^riT^^thfvtjr TT ^ 
ing the Vedic sacrifices if so inclined. The second stage coretlwIrnThe! '’ to 
firmly established their rule in India, and were no linger afraid of the oT ' 

In this stage the Sfidras were relegated into the ranks of slaves The third Ti!- 

menced with the great reformers like Sri Krishna, Buddha Chaitanva *r 7 ^ ' 

rights to the Sfidras to study and acquire Dharma, and get Mukti through the°sT7 ^7 
Purdnas and Smyiti. Practically the whole of India has beco-T a 7 rSd^e 
a-days, uneducated, ignorant aiid not knowing the Vedas. The repressive 77 

Brahmapas in prohibiting the Sfidras from studying the Vedas has recoiled upL^then! 

and the Brahmana class as a whole, is as much degraded as the Sfidra in these Zs 77 
austioe always brings its own punishment. “ese days. In- 


Adhikamna IX. —The Thunderbolt is Brahman. , : 

, ^o*f-The Sfitras 1. 3. 26-37 are evidently not of Bddarfiyapa, and they have hX„ '■ 
clumsily interpolated by some bigoted priest of the later days, for they breolr ^ 

o, tue The p.,.,. i. 
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but some over-enthusiastic Mond of Hinduism has introduced these ^ 

prove that the Devas are capable of meditation and the .inclras are not so qualifloc . m 
is in direct opposition to the.aphorismof Vy&sa who says manusya adhikdratvat all tuim 
beings are gualifled to meditate on Brahman.” That the whole of this is a ( i0i essio 
admitted by Bdm&nuja and Baladeva. The latter says 

“ Having finished the digression, the author takes up the mam topic. 

In the Eatha Up, we find this further description of the person ol 

the size of a thumb : — - ^ 

1 5 f ^ i ' t's »« 

“ The Person not larger than a thumb, the inner self, is always settled in the licart 
of men. Let a man draw that self forth from his body with steadiness, as one draws 
the pith from a reed. Let him know that self as the Bright, as the Immortal ; yes, as tlio 
Bright, as the Immortal.” 

II 

■; .r.r “'Whatever there is, the whole world, when gone forth (from the Brahman) trembles 
in its breath. That Brahman is a great terror, like a drawn sword (vajra). Those who 
know It become immortal.” (11. 6, 17 and 8). 

{Eouht }. — What is the meaning of the word vajra here ? Does it 
mean the thunderbolt or Brahman ? 

{PUrva'pak^a ). — It means the thunderbolt, because it causes great 
fear and trembling. Though it is mentioned that those who know this 
thunderbolt become immortal, yet it is merely a panegyric, and is not to 
be taken in its literal sense for release depends on knowledge of Brahman. 
No doubt this Vajra is described here as prana or life, but it is called 
prana in the sense of protector (prauiti). Nor is there anything in tiio 
context here, to show that this raised thunderbolt may mean Brahman. 
{Siddhanta). — The author answers this by the following sutra : — 

sOtRA I. 8. 39. 

n ^ I u 

. Kampanat, because, of trembling. 

j 39. Because the whole universe ti-emhles from fear of 
Him, therefore the Person of the size of a thumb and the 
thunderbolt refer to Brahman. — 103. 

'V;'; The word thunderbolt ’‘^occurs here between two verses describing 
the Peraon of the sizebf a thumb, namely, 11. 4 . 12 and II. 6, 17, and the 
whole world is said to tremble irdm fern* of him, therefore the context 
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well as the description shows that the thunderbolt means Brahman. Even 
in the Brahinavaivarta Parana we find the following : — 

liiRwr II 

“ The Lord Yisnu is called chakra (generally translated as discus), because He is in 
constant rotatory motion and goes everywhere (chankramana), and He is Yajra or 
thunderbolt because He regulates (Yarjana) the universe ; and He is called the Khadga or 
the sword because He cuts asunder (Khan d ana) the evil-doer ; and Hari is called Hari 
because He is the Saviour.” 

Therefore, when Visnu is represented as having a Chakra or discus, 
a Vajra or thunderbolt, and a Khadga or sword, in His hand, it means that 
He is All-pervading and keeps the univei’se in constant motion, that 
He is the. great Regulator and the Destroyer of all evil. And the 
Scripture always describes the Supreme Self as the life of the world 
(Prana), and one of whom, every one is in terror. That Scriptural idea 
that He is a great terror is symbolised in this verse by one expressive 
term “ Vajra,” the thunderbolt, denoting that all beings move in their 
proper sphere and do not transgress it, because He is the gi’eat Regulator, 
This epithet ‘ Vajra ’ applied to the Person of the size of a thumb shows 
that, that Person is Brahman. Of., Tait. IJp. H. 8. 1. 

shTRA I. 8. 40. 

^ M I 8o n 

Jyotih, light, the Supreme lordliness, Dar^anSt, on account 

of being seen. 

40. The Person of the size of a thumb and the thunder- 
bolt must refer to Brahman, because we see that He is 
called light (possessing lordliness) in a passage immediately 
preceding it. — 104. 

^ ® COMMENTARY. 

In the same Upanisad, Valli V, verse 15, we find the following 

^ ^ f^TWJTflr: i ^ 

“ Him the sun does not illumine nor tlie moon and the stars. Nor do these lightnings, 
much less this Fire illumine Him. When He illumines all (the Sun), &e. then they shine 
alter (Him with His light). This whole universe reveals His' light (in His light and its 
light is His). 

Between this verse and the next verse, II. 6. 3, occurs this verse 
relating to the thunderbolt. That next verse is given below 


; 
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5 . “ From terror of Brahman fire burns ; from terror, the sun burns ; from terror 
Indra and V4yu, and Death, as the fifth, run away.” 

Therefore the Vajra must mean Brahman. Everywhere, in fact, the 
Upanisad texts describe Brahman as possessing Supreme luminousness. 
Therefore in this Vajra passage also, which comes immediately after the 
passage describing luminosity and before the passage describing fear, it 
must mean Brahman. Moreover, the Person of the size of the tluimb 
who is described for the purposes of meditation as extremely luminous 
and holding an upraised thunderbolt in His hand, refers to Brahman and 
not to an inferior deity. 


Adhikarana X. — The AMsd is Brahman. 

In the Ohh^ndogya Upanishad we read ; — 

I sTtflT ^ grpicras \ 

The ether is the eyolver of forms and names. That within which these forma and 
names are (or * that which is within or without these forms and names *) is Brahman,, the 
Immortal, the Self (Vm. 14). 

(Douht). — A doubt here arises whether the being here called Akaifei 
or ether means the Mukta Jiva, who has shaken off all bonds, or the 
Supreme Self ? 

(PAi'vapah.^a ). — The Phrvapalcsin says, the Akai^a here refers to the 
Mukta Jiva. For in tlio clause immediately preceding it, the Mukta Jiva 
is described as a horse that has shaken off all dust, &c., from his hair, or 
as the moon free from eclipse in the following verse : — 

II I II 

‘ Shaking oS all evil, as a horse shakes Ms hair, and as thej moon frees himself from 
the mouth of Rthu ; having shaken ofl the body I obtain, satisfied, the uncreated world of 
Brahman.’ 

Moreover in this very passage the words te yad antarH tad Brahma 
that which is without forms and names is Brahman— shows that the Jiva- 
atinan is meant, when in the state of Mukti, it throws off all forms and 
’ names. And Jivatman can very appropriately be called the upholder 
or evolver of name and form, because previous to Mukti, it assumes all 
forms and names such as of a Deva and man, &c. And it may very well be 
called Ak^iia in tbe sense of prakaj^a or splendour or luminosity. The 
passage, therefore, refers to the Released soul, and it is called here Brah- 
man, the Immortal, because it attains that state. 

(Siddhanta). The Ak^iia here means Brahmaii as is shown in the 
following Siitra 







V '.•.-’ir-k-i 4 . ' * .1 ‘ 
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BJioi^ya.'] 


SUTRAI.S.4U'^- ,-- ' 

^OTstf! Aka^ah, aka^a, ether, space. Arthantaratvadi, different 

meaning, &c,, artha = meaning, antaratva,=differentness, adi, etc., for other 
reasons. Vyapadesat, on account of the designation. 

41. The word akasa here refers to the Supreme Self, 
and not to the Released soul, because it is a designation of 
something different than the individual soul, and for other 
reasons also. — 105. 

COMMENTARY. 

The sense of the Sfftra is this. The power of evolving name and 
form is proved here not to belong to the freed soul, hut to dkanfa. The 
JxvAtman, when in bondage, cannot evolve name and form, because it has 
not the power ; on the contrary, it is under the influence of karma, and is 
itself involved in name and form, and is incapable, therefore, to evolve 
them. Nor can it evolve name and form in its Released state, because the 
Sfftra, IV. 4. 17, expressly states that in the state of Release the Jiva does 
not take part in the world business, while the' Supreme Self is mentioned 
in all Scriptures, as the Creator of the universe and to be the evolver of 
names and forms. Thus 5fTtt I 

entering into them with this Living Self, let me evolve names and forms 
(Chh. Up. VI. 3). 

Therefore, it must be understood that the Highest Self is the AkAiia 
of this passage. 

The word 4di, “ &c.,” in the Sutra refers to the Brahmahood : the 
unconditioned greatness, &e., mentioned in the said passage. For Brahma- 
heod that is greatness, and so on, in their unconditioned sense, belong to 
the Highest Self only. Nor is it right, as the Pflrvapaksin says, that the 
clause immediately irreceding it refers to the Mukta Jiva. On the con- 
trary, the clause ‘ I obtain the Brahma-world ’ shows that the topic immedi- 
ately preceding it is Brahman, which the Released soul obtains. The 
word ak^i^a, moreover, means all-pervading, and it is inapplicable to Jiva, 
while its application to the Supreme Self is a well-known thing. 

(Pilrvapaksa). — An objection is raised : — Let it be so, yet it does 
not establish that there is a separate Brahman other than and different 
from the Mukta Jiva ; and therefore, all these are attributes of the 
Mukta Jiva; because there is no difference between the two, and so all 
your above argument has no force. Thus in the Bri. Up., IV.‘ 3-7, the 
Jiva in the state of its bondage is flrst described in the passage jti'-is' 
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Irt^BRtg’SSS'sfT^ |ji«BWftrsKrof^ 

^qif^ I 

“Who is that Self ? Yajnavalkya replied :“ He who is within the heart, suraoundod 
by the Pranas (senses), the person of light, consisting of knowledge. Ho, remaining the 
same, wanders along the worlds, as if thinking, as if moving during sleep (in dream) he 
transcends this world and all the forms of death (all that falls under the sway of death, 
all that is perishable)/' 

The text then goes on to describe this very Jiva when it attains 
Mukti as Brahman. That passage is the following 

^ gnr an i 

“ That Atman is indeed Brahman, the Vijnanfimaya” &c. (IV. 4-5). 

This shows that the released soul is identical with Brahman. Si- 
milarly in another passage of the same, after describing the state of 
Mukti in the words : — “ AnukSmayamanab, &c., free from all desires, &c.,” 
,the Scripture goes onto say Having become Brahman, he goes to 
Brahman ” (IV 4-6). 

Note We give below the whole of this passage 

^ ¥tgr% II fef HHt ?i3r II 

^ mRmit n ^ 

siTW II % II 

And there is this verse : ‘ T6 whatever object a man’s own mind is attached, to 
that he goes strenuously together with his deed; and having obtained the end the 
(last results) of whatever deed he does here on earth, he returns again from that world 
(which is the temporary reward of his deed) to this world of action,” 

“ So much for the man who desires. But as to the man who does not desire, who 
not desiring, freed from desires, is satisfied in his desires, or desires the Self only, his 
vital spirits do not depart elsewhere,— being Brahman, he goes to Brahman.” (Bri. Up., 
IV. 4-6,) 

Tills also shows that the Jiva in the state of Mukti is identical with 
'Brahman, In the conclusion of that text also, the same fact is re- 
peated, when describing the fruit of Brahmajiifina : — 

m ^ «i 

‘ This great, unborn Self, undecaying, undying, immortal, fearless, is indeed Brahman, 
Fearless is Brahman, and he who knows this becomes verily the fearless Brahman’ (IV. 
4 - 25 .) 

Thus the beginning, the middle, and the end, of this passage shows 
that the Jxva in the state of Mukti is identical with Brahman, therefore, 
wherever in the Upanisads we find any statement that Jiva is separate 
from Brahman, it must be undei^tood that the difference is created by 


^hdsya,’] 
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upadlii 01 ’ limiting adjunct, such as tlie difference of between the gliatfi- 
and Mahakaj^a, the space within the jar and space outside it. There 
is no difference between these two, and when the npadhi or the jar is 
broken, the space remains the same. So wdien the Upadhi of the Jiva is 
broken, the Jiva becomes Brahman, and attains to his own greatness. 
Jiva in this state may very well be called the Creator of the universe, &c., 
for it manifests then the divine attributes of creation, &c. Thus there 
is no difference between the Mukta Jiva and Brahman. 

(Siddliduta ). — This objection is answered by Bcldarayana in the 
following Sutra • — 

>S0TRA L3. 42. 

IM i ^ I H 

Qgfg Susupti, the dreamless sleep, deep sleep. Cikranti, depart- 

ing at the time of death, susputyutia-aiityob, hi deep sleep and departing. 

Bhedena, by the difference. 

42. The text designates the Supreme Self as different 
from the Jiva, whether it he in tbe state of deep sleep or at 
the time of departure.— 106. 

COMMENTARY. 

The word vyapadeilat (on account of designation) of the last 
Sutra is understood here also, and must be supplied here in order to 
complete the sense. In the above passage, of the Bri. Up., no doubt can 
properly arise that the Mukta Jiva is identical with Biahman. Because . 
the text there sharply and clearly draws the distinction between the 
Jiva and Brahman, whether that Jiva he in the state of deep sleep or at the 
point of death. In the state of deep sleep the Jiva is said to be embraced, 
by the Lord in the passage, Bri. Up. IV. 3-21. ^ • 

cr?r«iT fsrtnsrr %’9rr 

“Now as a man, when embraced by beloved wife, knows nothing that is without, 
nothing that is within, thus this person, when embraced by the Intelligent (prS.jSa.) belt 
(Brahman) knows nothing that is without, nothing that is within. This indeed is his 
(true) form, in which his wishes are fulfilled, in which the seli (only) is his wish, in which 
no wish is left, free from any sorrow.” 

Similarly, the diSerence between the Jiva on the point of death, 
and Brahman is shown in the passagelV. 4-35, where the Jiva is described 
as groaning, mounted by Brahman, who carries it along thus out of the ^ 

, body:— '' • : ’ . ' ’ 
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criT«rr m wr^f str^*iRiT- 

‘JTow as a heavy-laden carriage moves along groaning, thus docs the JIvatman, 
mounted by the Intelligent Self (Brahman) moves along groaning, when a man is blius 
going to expire.’ (IV. 3-35). 

Now it is impossible that the unconscious, tlie little knowing. Jiva 
either lying in deep sleep or departing from the body, should at the same 
time be embraced or mounted by itself, being all-knowing. Nor can 
the embracing and mounting Self be some other Jiva ; for no such Self 
can be all-knowing. 

The objector says, “ the point at issue is, whether the Mukta .liva 
is or is not identical with Brahman. You have only establishc<l that 
the Jiva in the state of deep sleep and while expiring, is different from 
Brahman. That we admit also, for in these two states the Jiva still has 
an upadhi.” This objection is answered by the next Sutra ; — 

SOTRA I. 3. 48. 

I ^ I n 

Pati, Lord, Protector. =?rTR Adi, et cetera, and the rest, 
debhyMi, words, paty-adi-^abdebhyah, on account of words like pati, 

44. The Mukta Jiva is not identical with Brahman, 
because of such words as Lord, &c., applied to Him in that 
passage. — 107. 

COMMENTARY. 

In that passage of the Bri. Up., we find the words pati, &c,, employ- 
ed, which shows that the Mukta Jiva could not have been meant 

gr JifTsisr imm sn^r^ 

^^113!^ 5fl?Fqr 5rl5E^5rR: ^ ^ saif ^^rrr 

qq qqf 

ii 

And that is that great unborn Self, who consists of knowledge, is surrounded by the 
Pr^nas,tho ether within the heart In it there reposes the ruler of all the lord of nit 
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For He is described as : 

J sr^sj 5iT^?rT armsTTn il 

Nor can it be said tbatthe difference between tbe Jiva and Brabman 
is due to the upttdhi or limiting adjunct only, and therefore, is pheno- 
menal and not real; because we find in the Scriptures that the difference 
exists even in the state of Release. In the Adhikarana Sutra H. 3. 41, this 
will be explained further on, where it will be taught that the statement 
that “ ayamatmS, Brahma — self is Brahman” is true only in the sense that 
the Jlva is a part of Brahman, and it has some of the attributes of 
Brahman. Similarly, the sentence ‘ Becoming Brahman he attains Brah- 
man’ means that the eight-fold attributes become manifest in the Jiva and 
thus he resembles Brahman ; and this is the meaning of the phrase “ Be- 
coming Brahman,” for other texts like ‘paramam s4myam upaite — ^he 
reaches the highest similarity’ also show that similarity only is reached and 
not identity. The phrase “ Reaching Brahman” is attaining this similarity. 
Therefore Jiva is always different from Brahman, whether it be in the state 
of bondage or of release. This being established, it follows that the iktlila 
said to be the evolver of name and form in Chh. Up. VIII. 14 is Brahman 
and not any released soul. This difference between Jiva and Brahman was 
established in the Sutras I. 1. 16 & 17 also. But there it was done in a 
general way, while in the present Sutra it is specifically established that 
even in the state of Mukti, the Jiva retains its separate identity. 


Fourth Pada. 


Adhikarana I. — Avydkta of Katha 1,8. 11 means body 
and not Prahriti. 

We pay our reverence to Badarayana called "Krisnadvaipilyana, 
who has wisdom as his ornament, and who like the suu has dispelled with 
the rays of his logic, the deep darkness of the fallacious reasoning of 
S^hkhya. 

tyiqaya). — It has already been stated before, that the Supreme Brah- 
man is the cause of the universe, and that He alone should be inquired 
into, in order to obtain Mukti, that He is the seed of the creation, tlie 
sustenance, and dissolution of the universe, that He is different Iroin the 
dead matter called ja4am, and the individual souls called the jivas, that 
He has infinite powei-s, which are inconceivable ; and that He is omniscient 
and possesses all auspicious attributes : He is free from all shadow of 
imperfection and has the power of realising all his purposes. Tlie 
Sifitras now try to reconcile those texts, found in some Upanisads, which 
lend some countenance to the theory maintained by Kapila, as to there being 
' a Pradh^na and individual souls, independent of God. 

In the Katha Upanisad we read : — 

ii n 

5^'5r trc il 

Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. Beyond 
the Great, there is the Unevolved, beyond the Unevolved, there is the Person. Beyond the 
Person there is nothing— this is the goal, the highest road (1.3. 11). 

(Doubt ). — Here arises the doubt — Does the word Unevolved (avyakta) 

the Pradhana o£ the Sa6khyas or body, 

. (P^lr»apak?a).— The opponent says— It means the PradhAna, be- 
fbause the text says that beyond the mahat is the avyakta, and beyond 
i avyakta there is the Puru§a. This is the order in which the Sfifikhyas 
also mention their tattvas. 

; , {Siddhanta ). — This objection is answered by the following Sfitra. 
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Anumanikam, that which rests on inference, namely, the 
Pradhana. ^ Api, also. Ekesam, of some : /. e., of the Kathakas. 

Iti, thus. ^ Chet, if. si Na, not. tgrtfc ^artra, body. R-Qpaka, simile. 

Vinyasta, contained. Grihiteh, because of the reference. 

Darsayati, shows. =ri Cha, and. 

1. If it be said that the Katha Upanisad mentions the 
Pradhana, we say no. The word avyakta occurs there in a 
passage, containing a simile of the body, and must, therefore, 
mean “ body ; ” and the text shows this also. — 109. 

COMMENTARY. 

The word ‘of some’ means the Katlias. The K4thaka ^ruti refers 
to the PradhAna called “the inferred one.” The word avyakta means 
that which is not vyakta, “ manifest or evolved,” and refers to the subs- 
trate of matter called Prakyiti or Pradhana. This objection is answered 
by the second half of the Sutra, which declares that the avyaktam here 
does not mean “ unmanifested,” but “ body.” Because it occurs in a 
passage where the body is compai’ed to a chariot and the other things 
like mind, buddhi, etc., as various objects connected with this chariot. 
In fact, the whole passage shows this. In order to understand it fully, 
we give below the entire passage : — 

^ lU II 
ii « ii 

fSTSSIT II II 

51^^ ?sr ii ^ ii 

5T ^ cTcq^rsrtfe ii ^ ii 

H g ^Tcq^HTSIi^ 5T II <1 II 

wh: i 

* ii \ ii 

w ^ ^ will 





^?rT ii ii 

wrarfsT i 

f?f?ps#g?i«^55prr uru^ 

3. Kno-w tlie Self to be sitting in the chariot, the body to be the chariot, the 
intellect (buddhi) the charioteer, and, the mind the reins. 

4. The senses they call the horses, the objects of the senses their roads. When 
He (the Highest Self) is in union with the body, the senses, and the mind, then wise people 
call him the Enjoyer. 

5. He who has no understanding and whose mind (the reins) is never firmly hold, 
his senses (horses) are unmanageable, like vicious horses of a charioteer. 

6. . But he who has understanding and whose mind is always firmly held, his senses 
are under control, like good horses of a charioteer. 

7. He who has no understanding, who is unmindful and always impui*e, never reaches 
that place, but enters into the round of births. 

8. But he who has understanding, who is mindful and always pure, reaches indeed 
that place, from whence he is not born again. 

9. But he who has understanding for his charioteer, and who holds the reins of the 
mind, he reaches the end of his journey, and that is the highest place of Visuu. 

; v 10, Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. 

11. Beyond the Great there is the Undeveloped, beyond the Undoveioped there is 
the Person (pur usa). Beyond the Person there is nothing— this is the goal, the highest 
road. 

12. That Self is hidden in all beings and does not shine forth, but it is seen by sub- 
tle seers through their sharp and subtle intellect. 

13. A wise man should keep down speech and mind ; he should keep them within the 
Self which is knowledge ; he should keep the knowledge within the Self which is the 
Great ; and he should keep that (the Great) within the >Self which is the Quiet. 

This passage shows that the pilgrim desirous to reach Visnu, the 
Supreme Goal, is represented here, in the simile of a charioteer, his body 
is represented as a chariot, his senses as the horses, his emotional and 
intellectual faculties as the charioteer, etc. It further shows that he -who 
has these faculties under control, reaches the highest state of Visnu, at 
the end of his journey. The verses under discussion only show how to 
control these in succession, and how the control of one is easier or more 
j^difficult, according as one is grosser or more subtle. The text thus refers 
i -.-ohly to those entities, which have previously appeared in the simile under 
; . the names of chariot, horses, charioteer, the reins, etc., because the words 
are almost the same. Now contrasting the words of the simile, with the 
^,,words of the passage under discussion, we see that ‘body’ is only left 
: put, and therefore, the word avyahta ’ must denote the body, which is the 
/ remainder that we get, by .this, method of exhaustion, and from the con- 
:■ text also, It has no &e. tattvas, for it is against 
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the theory o£ the Safikhyas. The '"^ahkliyas do not admit that' the arthas 
are the cause o£ the iudriyas, and so higher than these ; nor that thb 
manas is liigher than arthas. 

Note . — In the simile (v^erses 3 to 9) we have the following entities : — 
ENTITY. SIMILE. 

^arira \,body) > chariot. 

Buddhi (reason) charioteer. 

Manas (lower intellect) reins. 

Arthas (objects) roads. 

iudriyas (senses) horses. 

The same idea is expressed in verses 10 and 11, showing, how one 
is more difficult to control than the other. Thus indriyas (senses) are 
easier to control than the arthas ("objects). The objects easier than the 
manas, and the manas easier than buddhi. 

The Soul is said to be the chariot-seated, because it is the principal 
enjoyer ; and lord of the chariot (L e., of the body, the instrument of enjoy- 
ment). The Buddhi is the driver, as it brings pleasure or pain to the 
soul, according as it has discrimination or not. 

Now an objection is raised, how can the body which is manifest and 
visible (vyakta), be said to be unmanifest and unevolved ? The author 
replies to this in the next Sutra 

sOTRA L 4. 2. 

IM I S I H 

Suksman, the subtle, the permanent atoms, the causal body. ^Tu, 
but. rif Tad, that, its, igrttfr? Arhatvat, because of its capability. 

2. But by tlie word body is meant tbe subtle body, and 
'the term avyakta or nnmanifest is capable of being applied 
to it. — 110. 

COMMENTARY. 

The word ‘ tii ’ is employed in the Sutra in drder to remove the 
above doubt. By i^arira is not meant hers the dense body, but the highest, 
the subtlest body or the causal body. Why do you say that it denotes 
the causal body ? Because of its capability, that is to say, the causal body 
can appropriately be called avyakta or nnmanifest. In fact in Bri. Up. 
I, 4. 7. the k4rana ularira is called by the term unevolved or avySkrita," 
and shows that before the world capie into manifestation, it was in the 
form of a seed or causal 'body, i ,■ ^ ■ ■ h ^ 
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3gfaiT^aiTi#gc^ 

?rf^T8fTr<^cTft frra^^qTvin^ artfiF^i^s'^ 5iTJrTOTi^?^'i f ff 

Now all this was then undeveloped. It became developed by form and name, so 
that one could say, ‘He called so and so, is such a one.’ Therefore at present also all this 
is developed by name and form, so that one can say, ‘ He, called so and so, is such a one/ 
He (Brahman or the Self) entered thither, to the very tips of the finger-nails, as a ra7.or 
might be fitted in a razor ease, or as fire in a fireplace, &c.” 

But another objection is raised : If the avj^akta or unevolved is 
taken to be matter in its subtle state constituting the causal body, what 
objection is there to interpret it as the Pradhana of the Safikhya system, 
for there also avyakta means matter in a subtle state. Tliis objection is 
answered by the author in the next Sutra. 

shTRA L 4. 3. 

I 1 I 2 I ^ n 

^ Tad, its, his, on him, that is on the Lord. Adhinatvat, on 

account of dependence, Arthavat, having a sense or a meaning, sub- 

serving an end or purpose. 

3. The PradMna is capable of producing her effects, 
not independently as tbe Sanldiyas hold, but because she is 
dependent upon Brahman, the Supreme Cause. — 111. 

. : , . COMMENTARY. 

; : We do not totally deny the existence of Pradliana, what we contest 

; is the theory of the StlAkhyas, according to which Pradlutna produces the 
world by her own independent action. Matter in its subtle state subserves 
an end, by. its dependence on the Supreme Person. Because the Lord 
looks on the matter and energises her, that she has the power of produc- 
ing the world. In her own natui’e slie is jadam. As we find in the “ 
^veta. Up., IV. 9 and 10 : — 

sKcilr 3?rrf!T i 

j IK II urirfg srisflf 

5!Tt?f II \f> H 

r. ‘ That from which the maker (m^yia) sends forth all this— the sacred verses, the 
offerings, the sacrifices, the panaceas, the past, the future, and all that the Tedas declare— 
in that the other is bound up through that mdya. 

f ‘ ‘ Khow thka Prakjriti (nature) is may^ (art) and the Great Lord the Mayin (maker); the 
whole , world is filled with what are Ms members." 
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‘ He, the sun, without any colour, who with set purpose by means of his power (sakti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end— may He, the God, endow us with good thoughts.’ 

So also in the Bhagavata Purana we find th^ Pradhana by her own 
unaided exertions does not produce the uniyerse. 

‘The Lord entered into Prakriti, in order to create the universe, after ha Ying en- 
dow^ed her with His own powers, and which contained in her the power of deluding the 
jivas. He, the Great Hevealer of all Scriptures also entered into the jivas, which had no 
names and forms before, and wdiich thereby obtained such name and form, in order that 
they may enjoy the fruit of their actions, and attain liberation.’ 

Similarly in Vi^nu Parana we find ; — 

5I«TT5f Sr^35??T?^55?IT f I 

‘Hari the Great Lord enters into Pradhana and the jivas by His own free will, and 
energises them, when the hour for creation strikes. He enters into Pradhana which cons- 
tantly undergoes modification ; and into the jiva who is without modification. 

So also ill the Gita we find, (IX. 10) : — 

‘ Under Me, as supervisor, Prakriti sends forth all the moving and unmoving objects ; 
because of this, O Eauiiteya, the universe revolves.’ (See also GitS. VII. 4 to 7). 

For these reasons, while admitting the existence of the Pradh4na, we 
oppose the theory of the S^fikhyas which declares the Pradh&na to be an 
independent caitse of creation. We modify their teaching by declaring 
that the Pradhhna is a dependent cause of creation. 

In the next Sutra, the author gives another reason for holding that 
the avyakta of the Katha Upanisad is not to be interpreted as Pradhana. 

sCftra I. 4. 4. 

H ^ I 9 ( 2 n 

Jneyatva, of the nature of being known, an object of knowledge, 
^^sy^fT^Avachanat, because of non-mention. Cha, and. 

4. Because there is no statement, in this passage of 
the Katha. Up., that the avyakta is an object of knowledge, 
therefore, the avyakta does not mean the Sankhya Pray 
dh^na. — 112. 

OOMMBNTAKY. . 

The Satikhyas say that liberation (Kaivalya) is obtained by the 
knowledge of Pradhana, as being distinct from Purusa. So according to 
the S4flkhyas, Release depends upon this discriminative knowledge .; and 
according to them this Jmowledge of PradMna as separate from Puru^a is 
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necessary in order to attain certain powers 
tion in this Upanisad that the knowledge o 
Release, or to obtain powers. Therefore, a 
Pradhana of the Safikhyas. 

Note : — Aceoi’ding to the Sankhyas t. 
knowing that the Piirusa is different from 
Prakrit! is thus an essential of Release. 


Vadati, the verse says, or the text says. Iti, thus. ^g’Chet, 
if. ^ Na, not. Pr^jnah, the Intelligent Self, the Paramatman. ft Hi, 

because. Prakarariat, of the subject-matter; 

5. If it be said that the text does teach that this 
avyakta is to be known, we say no, because the declaration 
about knowing, refers to the Supreme Self, and the context 
also shows it to be thus. — -113. 

COMMENTARY. 

An objector says “ the test declares that the avyalcta is to be knoirn, 
for immediately after the above verses is the following : — 

He who has meditated oa that which is without sound, without touch, without 
form, without decay, without taste, eternal, without smell, without beginning, without 
end, beyond the G-reat, unchangeable, is freed from the Jaws of death” (Katha Up. IL 

This description applies to Pradhftna, very well; because it is 
without sound, without touch, etc., and is beyond the Great, or maha- 
tattva. This passage, by using the word nichayya, which means “ having 
known or perceived,” shows that Pradhana ought to be known. There- 
fore, the objection raised in the last Sutra that this Upanisad nowhere 
■teaches the knowing of Pradhana falls to the ground.” 

This objection is raised in the first half of the present Sfitra and is 
answered by the second half. The reference is here not to the Pradhftna, 
but to the Supreme Self called Prajna. “Beyond the Great or mahat” 
does not mean “ beyond thq mabatattva” of the S^fikhyas, but beyond 
Hiranyagarbba, and Jlva ; because the Jiva is called ireat or mahat, in 
the, above passage. The whole cpntext shows that the arfabdam, etc., 
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reiers to the bupreme Self, and not to the Pradhdna. Thus verse 11 
declares “ Beyond the Person there is nothing. This is the goal, the 
highest road.” So also, “ That Self is hidden in all beings and does 
not shine forth, but it is seen by subtle seers, through their shai-p and 
subtle intellect.” 

The author gives another reason for holding that Pradhana is not 
meant in this passage of the Katha Upanisad. 

ShTRAI.4.6. 

11 3 I ^ K » 

mely, three boons asked by Nachiketas. 
Evam, thus, Upanyasali, mention, 

^ Gha, and. 

yer, there is mention in this Upanisad, of 
or boons ; and the question also relates to 


«^jraira.Trayanain, of the three, na 
Eva, only. ^ Cha, and 
irst: Prasnah, question 

6. Moreo 
only three things 
three things only. — 114. 

COMMENTARY. 

The force of cha is to remove doubt. In this Katha Upanisad, 
tliree boons are only asked by Nachiketas, namely, that his father should be 
well disposed towards him ; that he should be taught the secret of the 
celestial fire; and that Ixe should be initiated into the mystery of the 
Self. (Moreover three objects of knowledge only are to be found here, 
and the question is relating'to those three objects, namely, the means of 
knowledge, the person knowing, and the end to be realised.) There is no 
question here relating to Pi'adliana, or any other object, and so it would 
have been iiTelevant for the teacher, to have given any information about 
Pradh&na, regarding wliich no question was asked. Therefore, the 
avyakta here does not refer to Pradli^nai 

sOtrai.4. 7. 

^ n ^ I ^ I VS II 

*15?; ^ Mahadvat, like the mahat. ^ Cha, and. 

7. And as the word ‘mabat,’ occurring in tbis passage, 
is not taken to refer to tbe ‘ mabat’ of tbe Sankbyas, so also 
tbe avyakta here does not denote the Pradbana of that phi- 
losophy. — 115. 

COMMENTARY. 

In the passage under consideration, we find it stated “higher than 
the intellect is the Great Self (mahitn-atiui).” Now no one has ever 
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mahat ’’ used here refers to the bahlcnya mauai- 
it is unanimously taken to mean the Jivatmam 
mrd avyakta be taken, to mean Prakrit! ? Ihe word 
here to be higher than the Jivatmaiij must be some- 
adhana. The Buddhi is the Mahat of the Sahkhyas, 
). the Mahat is said to be higher than Buddhi— 
iirn.h 1^0 the Mahat of the Ka. Up. is different fiouj 


The author next refutes another wrong interpretation given by the 
S^hkhyas, of a verse from another Upaniead. This is to bo found in 
^vetas^vatara Up. IV. 5 : — 

si^t: 5r^<ir: i 

w^w 

‘ There is one unborn being (aja), red, white, and black, uniform, but producing 
manifold offspring. There is one unborn being (aja) who loves her and lies by her ; there 
is another who leaves her, while she is eating what has to be eaten.’ 

{Douht ). — Does the word unborn ; mean here the well-known 
Prakriti of the Safikhyas, or the divine power of the Brahman mentioned 
in the Upanisad ? 

(P4rvapaksa ). — The word aja here denotes the Safikhya Prakriti, 
because she is called ‘unborn’, that is, not an effect, and because she is 
said to produce manifold offspring by her own unaided effort. 

{Siddhajita ). — The aj^ here does not mean Prakriti, as the • author 
proves in the next Sutra. 

sCttRA I. 4. 8. 

? I 8 I r 11 

Chamasavat, like a cup. Avi^esat, because there is no 

special characteristic. 

^ y 8. The word aja here does not denote the Prakriti 
of the S&nkhyas, because there is no special characteristic 
of her mentioned here, it is unlike the mention of the word 
chamasa’ or cup in Brihaddranyaka Upanisad, where it does 
, not convey its literal meaning of the “ cup,” but means the 
^ull of the head. — 116; ■ ; 


■ I 
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Hie author gives, another special rea 
means here the divine power so often me 
the Prakpiti of the S&Pkhyas. 

SfJTEA I. 4. 9. 


Hgnt, tne c^upiemc uiauiuau. 

menciog with, beginning with, Jyotir-upakram§, she who Ims her beginning 
in Brahman. Whose cause or source is Light, g Tu, but* latb^, thus. 

Hi, for this reason. Adhiyate, some read, some recensions have 

the reading. That is, another ^akhins read. The reference is to Atharvanas. 
Eke, some, 

9. But this aja is described as having Her beginning 
in Light, as we find in some recensions, and therefore it can- 
not mean Prakpiti. — 3 17. 

COMMENTARY. 

The word ‘ tu ’ or ‘ hut ’ has the force of declaring that there is no 
douht about it. The word jyotih in the Shtra means Brahman, because we . 
find ‘ light ’ meaning Brahman in passages like these : — “ On Him the Devas 
meditate, He who is the Light of lights ” (Bri. Up. X. 4. IG) “ Ajil has 

■ her beginning in Light ” means she has Brahman for her cause, the word 
“ beginning ” means here the “ cause.” Therefore Brahman is the primary 
cause of ajfi. herself, and it has not the literal meaning of ‘ unborn ’ here ; 
just as the word ‘ chamasa ’ liad not the literal meaning of ‘ an imple- 
ment of eating,’ in the above pa.ssage of the Bri. Up., because it has a 
special sense here. In the above passage of the Bri. Up. it was specifi- 
cally said that the cup had its mouth below and its bottom above, and 
that the head was this cup. By that description given there, we came 
to know that the ‘ cup ’ there meant the ‘ skull.’ Similarly in this i^ve. 
Up. in Chap. 1. we find that aj4 is used long with the word ‘ devfi-tma- 
siakti,’ the ‘ divine power,’ and again in Chap. IV., we find the word 
‘ i^akti,’ ‘divine power’ used. Therefore, as we find reference to the 
‘divine power,’ wherever the word ajS is used, we infer that it means 
divine power. We give those verses here below ^ 

. ’ devoted to medltg^tiou md eonceutjratioii, have aeea tlie powet belouglmg 

. %o God Mtdaeil .(Bevdtmafaktl), owa qtualitlea (gupa). Ho, Mug oue, 

■ ijiteiida all catis©% time, Mf, reat^"*r(i^ye; Up* I»S *) ^ ■ L 
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5T^3rT#5ns%3nr^3rT ^srt ?fltg|^*TT%Ti>T i iTfg-cr^'grcW f^- 
5W vi^ giir^tcrg^B Ml 

There are two, one knowing (isvara), the other not knowing (Jiva) both nnborn (aja), 
one strong, the other weak, there is she the nnborn (aja), through whom each man receives 
the recompense of his works ; and there is the infinite Self (appearing) under all forms, 
but himself inactive. When a man finds out these three, that is Brahman. — Sve. Up. I. 9, 

^ gr II K il 

He, the Lord, without anj’' colour, who with set purpose by means of his power (sakti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end — may he, endow us with good though ts.—sVe. Up. IV. I. 

Therefore, a.ja does not mean Prakriti. The author gives an 
additional reason for this interpretation, in his second half of this sfltra 
‘Hathahi,” c%c. The word ‘hi’ means here ^ for this reason also.’ As 
some Upani^ads read that Prakriti herself is born of Braliman, and so 
aja in its literal sense of 'unhovn cannot apply to Prakriti. Thus in 
the Mundaka Upanisad we read (I. 1. 9): — Tasm4t etat Brahma nama 
rupam annara cha j^yate’ — ‘ from him are produced this Brahman, name, 
form and food.’ The word Brahma here means the Pradliana, having 
the three qualities of sattva, rajas, and tamas;and we find it used in 
this sense in the Qitil also (XIV. 3) TW &c. My womb is 

the great Brahman, in that 1 place the germ; thence cometh the birth 
of all beings, 0 Bh&ata. This shows that Prakriti herself is produced 
from the Lord. 

If Prakriti denoted by the word ajS, has its cause in Brahman, how 
can it be called aja or ^unhorn^^ or if it is strictly and really ^ unhorn^^ 
how can we say that it originates in Brahman ? The next Sutra gives a 
reply to this. 


SUTRA I. 4. 10. 


u ^ i « i « 

gpqryrr Kalpana, the creative power of thought, formation, creation, 
Upadegat, from teacliing, on account of teaching, *5^ Cha, and. 

Madhu-adi-vat, like honey and the rest. Avirodhab, there is 

no conflict. 

10. Because it is taught that the Pradh^na is the 
creation of the Lord, so there is no contradiction in calling 
her both created and uncreated, as is the case of honey (i. e., 
the sun, about which it can he correctly said that he rises 
and sets, as looked from the earth, and rises not and sets 
not as looked from the centre.) — 118 . 
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COMMENTARY. 

The word in the Sutra denotes the removal of 
has arisen. There is no conflict in calling the Prakriti 
as tinborUf for both are possible in her case. The w 
this Sfltra means creation, and not imagination, as we 
the following verse of the Rig Veda* Yatlid puriam 
formerly the creator made the sun and the moon. o 
ereatedj because there is a statement in the Scriptiiies tha 
of the tamas i^akti of Brahman. The truth is this : there 
the Supreme which is eternal and very subtle called 
find in the Rig Veda : — 

Tama asit tamas^ gudhara agre. (Rig Veda X. 1. 2 
^^In the beginning was the tamas in union with Bz'a 


^^Prakrti is a cow, but voiceless (Chulika Upanisad.) 

This tamas, at the time of pralaya, becomes united with Brahman, 
but not merged in him. During pralaya thus united with Him, it 
remains as a part of Brahman ; and we cannot say that she has vierged 
into Brahman. It is not a state of merging, like that of the earth merging 
into water, or of water merging into fire (gas) &c., as mentioned in the 
Sratis. The Gratis distinctly say that the elements beginning with 
Ppthivi up to aksara, become merged into its higher ; but with regard to 
tamas there is no such statement of merging. On the contrary, it is 
distinctly said that tamas becomes ^inited with the Supreme. This 
becoming united with the Supreme means that on account of its being 
extremely subtle, it is impossible to sej^arate it from the Lord. It does 
not mean that it has become the Lord. The force of the affix ehvi in 
the word eM hhavati, ‘becomes one* denotes such U7tio7i, not identity* 
Therefore, when the Supreme Lord desires to create, then this tamas 
jiakti, which was one with the Lord, becomes separated from Him and 
there arises the avyakta, called also Prakriti, with her three-fold attri- 
butes or gunas in equilibiium. The Scripture says the mahat merges 
(laya) into avyakta. The avyakta merges (lava) into aksara. The aksara 
merges (laya) into tamas. So also in the Mah4 BhUrata we find From 
Him arose the avyakta, possessing the three-fold qualities (gunas). From 
this avyakta arises in succession, mahat and other tattvas. Thus the 
teaching being distinctly given that the PradhS.na is created, we come 
to the conclusion that fhe Prakfiti has two states. It exists 
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a cause, wlieu it can be said to be unhorn, or it exists as an effect, 
when it is said to be produced. So also we find in the Visnn Pui4na : — 
From Pradhana and the Purusa both unborn as cause and both also 
as effects of Brahma.” At the time of creation, the gunas like sattva, 
&c., arise in her and she becomes distinguished by names and forms, 
and gets tlie names of Pradhana ay:yakta, &g., and in that state 
Jyotirupakrai.n?i, born from the light, born of Brahman. The Sutra then 
says, ^‘that this is analogous to the case of honey and the rest,” for in 
the Chh. Up., Chap. III. there is a section relating to honey called 
madhu Yidya. There it is shown that the sun exists in a two-fold state* 
In its causal state all its rays become one in it, but in its state of effect, 
they become separate from him, and they become honey, or the' object 
of enjoyment to the devas like Vasu, &c. Similarly, the sun looked at as 
a cause is really unmoving; but as an effect, he appears to move ; and 
rises and sets. As in the case of the sun, both statements are correct, 
that he rises, and he rises not; so in the case of aj a, that she is created 
and uncreated ; that she is born as well as unborn. 


Adhikarana, III. — The Pancha-pahcha-jandh of Br, 
Up. IV. 4. 17 does not refer to the 25 elements of the Sdh- 


{Visaya).—ln the Bri. Up. (IV. 4-16, 17, and 18), we read : — 

II II sr%fg?T{ ll 

II STT^ siragar 
II ^ lU^ II 

“He in whom the five beings and the ether rest, him alone I 
believe to be the Self, — I who know, believe Him to be Brahman ; I who 
am immortal, believe Him to be immortal.” ^ 

“ They, who know the life of life, the eye of the eye, the ear of the ear, the food of the 
food, the mind of the mind, * they have comprehended the ancient primeval Brahman.’ ” 

(Doubt).— Bo the words five, five people (pancha, paficha jan4h) mean 
the twenty-five categories of Hapila system or merely five ? Then the 
word Pancha janah would be a Bahu-Vfihi compound, qualified by the 
term pancha, thus making a Karmadhiraya compound. In this sense 
it would mean “ The five beings, every one of which is called a Pancha- 
|ana.” 'U'',’-,’ .‘"‘"'T 
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(P4rvapahsa ), — The phrase panclia»pahcha-janah means live times 
five, i,e, : twenty-five, and janah or products.’ It refers to the twenty- 
five tattavas of the Sa/ildiyas, Otlierwise ‘ five, five people has no ineau- 
ing. No doubt, Kapila enumerates twenty-five tattva, swhile in this 
Npanisad passage there are twenty-seven substances enumerated, includ- 
ing Akas^a and atman. This anomaly, however, is not of much impor- 
tance. The word jan&h does mean tattva also, as we find in the sentence 
‘ ^ j anas tatt va-samuhaka. ’ ’ 

(Siddhaiita ) . — This objection is met by the author in the next 
Sutra — 

HiJTRkL 4. 11. 

Na, not. SankbyS, number. Upa-sangrahclt, on account 

of mention, or enumeration, Api, even. 5fHr Ndn^, many. WKF? 
beings. Ati-rekat, on account of excess. ^ Cha, and. 

11. Even the enumeration of numbers peculiar to 
the Sa;nkhyas, does not make this passage refer to their 
Prakriti, because the tattvas of the Sahkhyas have diversity, 
and because there is an excess in the above enumeration. — 

119. 

COMMENTARY. 

The word ‘ api ’ or ‘ even’ shows possibility, that is to say, that if five 
times five products be taken for the Safikhya categories, still the passage 
will be open to certain objections. Those objections are two. fl) The 
categories of the Sdiikhyas are not five collections of five ; they are twenty- 
five separate things that enter into the composition of every being. (2) 
The above passage also enumerates twenty-seven and not twenty-five, 
for it includes 4tma and as separate entities, from the five times 

five mentioned above. We must not fall into the error of thinking that 
the twenty-five categories of the Sahkhyas are meant, merely by bearing 
the phrase ‘ five times five’. 

How then you explain the above passage? We I’eply to this as 
follovvs : The word paficha-janEh is a group denoting term, and is the 
special name belonging to all the members of that group. The group 
consists of five members, each of whom is called a paScha-jan4h. There- 
fore the- phrase pancha-paach^j^|,-does not mkn five times five beings, 
hut five beings, every 6ne ,ol;TfM|u:‘4a called a paaeha-janah. It is iust 
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like the phrase saptarsi, which denotes the constellation Ursa Major, con- 
sisting of seven stars. The word sap tarsi is a special name of every one 
of these stars, and when we say seven saptarsis we do not mean seven 
times seven stars, but seven stars each one of whom is called a saptarsi. 
Therefore pahcha-pancha-janah does not mean five times five products, 
but five people' every one of whom is called a pancha-jainth. 

Note:— The term panclia-j'^iah is formed under Pauini I. 1.15, and denotes a special 
name. There are certain beings, the special name of which is five people, and of these 
beings the additional word pancha predicates that thej?^ are five in number. The twenty- 
five tat 5 vas of the Sahkhyas are these: prakrifci 2-8 seven modifications of it, namely 
mahafc, <&c., which are causal substances as well as effects ; and 9-24 sixteen effects and 
(25) the 25 soul which is neither a causal substance nor an effect. See Sfinkhya Karika B, 

Who then are these beings called paficha-janah ? To this the next 
Sutra gives the reply. 

StrTRA I, 4. 12. 

^ I n n 

Pranadayah, the prana and the ■ rest, Vakya, a sentence. 

Sesat, because of the complement : the subsequent passage which com- 
pletes the verse. 

12. The five beings referred to in the above passage 
of the Bri. Up. are the Prana and the rest, as appears from 
the next verse of that Upanisad. — 120. 

COMMENTARY. 

The Prana and the rest are given in the following verse : — 

sTTw^ ^ t ii 

'' They who know the life of life, the eye of the eye, the ear of tlie ear,. the food, of the 
food the mind of the mind,, they have comprehended the ancient, primeval Brahman.*' 
(Bri. Up, IV. 4. 18.) 

So the five being, are, life, eye, ear, food, and mind, every one of 
which is called a paficha-janah. 

(Objection.)— But this is possible only in the recension of the Madh- 
yandinas, who read the additional word annasya annam. But in the 
Kinva recension that phrase annasya annam is omitted and we have 
only four. This objection is answered by the author in the next Shtra. 

ShTRA 1. 4. 18. 


Jyotisa, by light; by counting “ light” as 
Ekesam, of some texts or recensions, f,e.: of the 
ni the absence of, or there not existing. ^ Anne, food. 



VBDAWA-SUTBA8. I ADEYAYA 


13. In tlie text of some (K^nvas) the word ‘ light ’ is 
mentioned instead of food, and this makes tip the number 
five.— 121. 

COMMENTARY. 

In the recension of tlie E^^vas though the word ‘ annain’ is not 
mentioned, yet in the passage immediately preceding, we find the word 
jyotis or light mentioned. Taking this word jyotis along with the four 
woi'ds mentioned in the above verse, we get the number five. Tims in 
Bri. Up. IV. 4. 16 we find the word jyotis mentioned in the passage ; 
“ Him the Devas worship as the Light of lights.” 

In both recensions, the word jyotis occurs inverse 15, yet in one 
case we make up the number five by counting the word jyotis, and in the 
other by counting the word annain. 

Note The paneha-janah of the Bri. Up. is the name of the five .senses, every sense 
is called a panoha-janSh, and so paucha-paiicha-janah has no referenco to the Baakhya 
categories. 


tnat tne cause of creation is asat and not atma. While 
lamsads we find that .'ka^a is the cause of creation, 
ge Ohh. I. 9. 1, we find that tdcfisfa is the origin of tho 
-rly in another passage we find that Brapa is the origin of 
All these creatures enter verily into Prana,” &c. (Chh. I, 
sr passage asat is said to be the cause of the universe 
In another place sat is said to be the cause of tlie 
. Up. VI. 2. 1. “Sat alone was in the beginning ” 
It ayakta is said to be the cause of the universe, as 
7. Now all this was then avy^kfita (undeveloped), 
ped by iom ^aad name.” Thus the Upanigads'.are. not 
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ii « ii sn^n s[^ Irat^r w. ^ ?«Tf?T 

srnniwfe^ ii 

Who is that deity ? He replied: “Praiia. All these beings verily (eosne out of 
Prana and) merge into the Prana/’ (Chh. I. 117.)* 

II 

The SAT alone was in the beginning.” (Ohh. YI. 2. 1). 

^sf5Erif^?riir#?:^?ra[WW5i^r^rg ii 

“ All this was then av^^krita, it became vyakrita (developed) by name aiid form.” 
(Br. Up.L4.7). 

sOtRA I. 4. 14. 

n ? i h 

Karanatvena, as a cause, by being the cause. =sr Cha, and. 

Akasadisu, with reference to akasa and the rest, Yatha, a<. 

Vyapadistah, described. ;3’%J Ukteh, on account of being declared. 

14. The Brahman is described in the UiDanisads as 
cause of ^kSsa and the rest, and the Brahman so described 
must be taken to be the cause of the universe, and not 
Sktsa and the rest which are created hy Brahman. — 122. 

COMMENTARY. 

The word ‘clia’ is used in the Sutra in the sense oC ‘but,’ and 
removes the doubt raised in the preceding passage, ft is possible to 
ascertain from the Vedanta texts that Brahman alone is the sole cause of 
the universe, because with regard to ether and the rest, Brahman as 
described in the Upanisads is declared to be the cause. “ The Brahman 
as described ” of the Sutra means the Brahman distinguished by omni- 
science, omnipotence, and other qualities as descril)ed in the defining Sutra 
I. 1. 2. That Brahman alone is described in the Vedfintas to be the 
cause of akada and the rest. Thus the i)aRsage of theTaitt. Up. 11. 1.1, 
says “ Brahman is true, infinite and intelligence and sliows that He has 
the qualities of omniscience, etc. This very Braliman is said to be the 
cause of the universe in the next sentence “ from that Self (Atman) sprang 
4'kSi^a, etc.” Therefore, the word Self or Itinan used here must refer 
to Brahman as described above — sattyara jilflnamanantara — and not taken 
inits etymological sense of all-prevading. Similarly in the Chh. Up. 
VI 8. 1. “sad eva somya idara agre fisit”— “Being alone was in the 
beginning, one only without ah equal,” shows that SAT was in the begin- 
ing. ^nd the next verse shows— “He thought— let me become many— “And 
He created light, etc.” Here also the creation of light, etc., proceeds 
from an intelligent being, Avho thinks, and therefore the SAT tk;., 
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passage must mean Brahman, who thinks ; and not Pradhana, an unintel- 
ligent entity. Thus wherever creation is described, it refers to Brahman 
as defined in the beginning, namely a being who is omniscient, omni- 
potent, etc. Of course effect is similar to the cause, and therefore, some- 
times an effect is spoken of as cause. But this argument can apply in 
the case of Brahman also. For where the text describes hkajfa or 
PrS-na to be the cause of the universe, we say they really mean Brahman 
and not Pradhana, for though they may be the effect of Pradhana in a 
secondary sense, they are the effect of Brahman. This we shall explain 
later on in detail. The five words atman, akasa, Sat, and Brahman, 

literally denote all-permding, all-luminous, all-eontrolling, the Essence, 
and the Great, respectively, and so in their literal sense also, these terms 
are more appropriate with regard to Brahman, than with regard to 
Pradhana. While the term f/esan “thinking” is absolutely inappropriate 
with regard to Pradhana, and a metaphorical meaning is given to this 
term by the Stinkbyas, in order to harmonise their theoiy with the texts. 

The next Sutra explains the two words asat (non-beingl and avydhri- 
ta (undeveloped). These two words in their ordinary sense cannot be 
applied to Brahman, for He is neither non-being, nor undeveloped. There- 
fore, those Upanisad texts which say that creation proceeds from the 
non-heing or the undeveloped, must be now explained. 

Noth:— The word iksan is found in the Ohhdndogya passage referring to Sat. 
Fide VI. 1. 1. Chhdndogya. 

SftTRA 1. 4. 15. 

1 I 8 I n It 

Samakarsat, from its relevency, from its connection- By 
drawing in (the word Brahman from a contiguous sentence). 

15. The words asat and avdykrita also denote Brah- 
man, because of the relevency of that meaning in the 
passages where they occur ; and because the word Brahman 
may be drawn into the sentences, where these words occur, 
from the passage near them. — 123. 

COMMENTARY. 

The word Asat occurs in Taitt. Up. IT. 7. in the following 
passage: — 

■ ffira ^prT#gii 5reit I ti 

‘‘ In the beginning this was non-exisfcent (asat). From it was born what exists.*' 
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passage refutes later on the view tliat asai; was in the beginning. This 
also shoYiTs that asat could not but mean Brahman, and it means 
Brahman in his latent state, when this Yvorld, which we call sat ” was 
not. The Ohh^ndogya passage VI. 2 1. starts by putting two hypotheses, 
namely SAT was in the beginning, and ASAT was in the beginning and 
then it goes on to say : — 

“ Some say that asat was in the beginning, one only without a 
second.” And it refutes this theory by saying, ^^how can it be, that 
being or sat could come out of non-being or asat. ” The implication is 
how can that which is absolutely non-being or asat can have any relation 
to time also, and. how can we say that asat loas ? To say that asat was 
means that non-being existed, which would be an absurd proposition. 
For all these reasons the asat oi Taitt. Up. refers to Brahman. 

Similarly, the word avy4krita of Bri. Up. 1. 4. V. also means 
Brahman there. It literally means undeveloped and is generally applied 
to Prakriti. But in the passage above referred to, it could not have that 
meaning. To understand this we give the whole passage here : — 

Now all this was then undeveloped (aYyak.pita). It became developed by form and 
name, so that one could say, ‘ He, called so and so, is such a one/ Therefore at present 
also all this is developed by name and form, so that one can say, ‘ He, called so and soi is 
such a one. ' 

Ho (Brahman or the Self) entered thither, to the very tips of the finger nails, as a 
razor might be fitted in a razor-case, or as fire in a fireplace. 

He cannot be seeu, for, in part only, when breathing, he is breath by name, when 
speaking, speech by name ; when thinking, mind by name. All these are but the names of 
His acts. And he who worships (regards Him as the one or the other), does not know Him, 
for He is apart from this (when qualified) by the one or the other, (predicate). Let men 
worship Him, as Self, for in the Self all these are one. This Self is the footstep of every- 
thing for through it one knows everything. And as one can find again by footsteps what 
was lost, thus he who knows this finds glory and praise. 

The word avyS.krita used iu the above passage is to be understood 
to mean Brahman as the Inner Self of the undeveloped. We must draw 
in the word Brahman from the subsequent passage “ he entered in it up 
to the nails, ” and explain avy&krita in the light of the subsequerfC 
passage. It would thus appear that Brahman alone, by the ni@fe force 
of Ms will, becomes developed in name and form, ai^^.avyAkyita or 
undeveloped, therefore means the state of Brahman, in pi^far as He has 
not yet evolved through name and form. Otherwise, if avySkrita were 
taken as referring to Prakriti, it would go against whole current of the 
Vedanta texts, and against the Suti'a which ^'decl^res that all Veddnta 
texts refer to Brahman. It is thus a sef^^ondusion that Brahman i^ 
the sole cause of the universe, and not .Pj;^S]ESna. h 
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ADHIKABANA V. -The Purum of the Kaus Up. /‘-s 

Brahman. 


The Silfikiiya raises another objection, and tlie author roJ’uf(‘R it. 
In the Kausitaki BrShmana the sage Baliiki promises to teach Brahman 
by saying ‘I shall tell you Brahman.’ And he goes on to de.scribe 
sixteen things as Brahman, beginning with the sun. All these, liowever, 
are set aside by the king Aj S.ta!^atru who says none of them is Bruhiuau. 
When the sage Balaki is thus silenced, Ajataslatru gives the teacliiiig 
about Brahman in these words : — 

^ Irarsr I I p^rnirr ^ h I 

“ He who is the cause of these different persons and to whom there 
belongs this karman, He is to be known.” 

—The S^hkhyas explain the above mantra thus : — 

‘He who is the cause of these different purusas and to whom there belongs this 
karman, He indeed is to be known, 

Nom— B^14ki mentions first the Purusa in the sun as Brahman. Then on being 
refuted by Ajatasatru, he goes on mentioning the various J^pirits (Purusas) in the moon, In 
the lightning, in the thunder-cloud, in the wind, in the ether, iii tlio fire, in the waters, in 
the mirror, in the shadow, in the echo, in the sound, in the sleep, in the ]) 0 (ly, in the right 
eye, in the left eye. Thus Balaki exhausted all his idea of Brahman. Then Ajatasatru 
asks him thus 

Then verily the son of Balaka became silent. Ajatasatru said to him, ‘ Tims far only 
(reaches the knowledge, ) O son of Balaka? ’ ‘Thus far only' ho replied. Ajata^satni 
said, ‘ Speak not proudly without cause, (saying) “ Let me tell thcc Brahman, '' O non 
of Balaka, He who is the maker of these spirits, whoso work is all this, Ho verily is t ho 
being to be known. ' Then truly the son of Balaka came ui) to him with fuel in his Jiand, 
saying, Let me attend thee fas my guru). 

AJdtasatru said to him. This I consider contrary to nature that a ICsatriya shonki 
instruct a Brahmana. Come, I will tell thee all I know. Then having taken him by the 
hand, he set forth. , They came to a man asleep. Then he pushed him with his sfaff, ami 
at once rose up. Ajatasatru said to the son of Balaka, ‘Whore, Oson of Ihilaka, lay 
' this spirit asleep, where w^as all this done, whence came he thus back' ? Than the son of 
Balaka knbw, not what to reply. Ajatasatru said to him. This Is whore, O son of Bahlka, 
this spirit lay asleep, where all this was done, and whence ho thus came back. The 
vtoels of the heal|;gamed HIM proceeding from the heart, surround Iho great mombmn# 
(round the heart) thin as a hair divided into thousand parts and filled with the minute 
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the Pralqnti, or does it mean the Blessed Visnu, Lord of all? The 
phrase — “ to whom this work belongs ’’ — connects the being to be known 
with work ; and such a being is mentioned there as the enjoying soul, the 
ruler of Prakriti. Further, both of them go to a sleeping person. That 
also shows that the teaching here given is about the human soul, and not 
about the Lord. Further on, also, the text treats of the enjoying soul, in 
the sentence : ' As the master feeds with his people, nay, as the people 

feed on the master, thus does this conscious Self feed with the other Selfs/ 
Therefore, the passage relates to the individual soul. The word Prana or 
life, applied to him is also appropriate, for Praua here means the individual 
soul, ill so far as supporting life. The sense of the Upanisad passage is 
this. He who is the cause of different persons residing in the sun, &c., 
and who is instrumental towards the retributive experiences of the 
individul souls, and to whom there belongs Karman, good and evil, to 
which there is due his becoming such a cause, He indeed is to be known, 
His essential nature is to be recognised, in distinction from Prakriti. 
Thus the Safxkhya’s Jiva is the object of knowledge taught in this 
Upanisad. And, therefore, the Brahman which Ajata^atrii promised to 
teach is this Jiva in a state of emancipation and free from Prakriti ; for, 
as a matter of fact, there is no other W vara except the emancipated soul. 
And thinking, &c., also are appropriate to such a soul, and He is ruler of 
Prakriti who is the mother of the universe* 

(Siddhdnta ,) — This objection of the Sa/ikhyas, the author answers by 
the following Sutra 

sOtRA 1. 4. 16. 


Jagat, the world. Vachitvat, because of the denotation. 

16. The word ‘ karman’ in the Kaus. Up. does not 
mean work, hut it denotes creation or the world: — 124. 

COMMENTARY. 

In tliis passage, tlie individual soul of the S4hHiyas is not the topic 
discussed ; but the Supreme Person, tlie sole object of the Vedanta teach- 
ing. The whole difiSculty arose from the sentence “ to whom this Zsama 
belongs,” and if the word karma were taken in its ordinary sense, the 
above passage could not refer to Brahman, for Brahmah is not bound by 
karma. But the word karma there is accompanied by the word jagat ; 


'V-. -■ 





[Govwda 


VEDAldTA-SUTBAS. I ADEYAYA 


in tlie above Upanipad, and tberelore, we take tins word harma tbere to 
mean the universe consisting of the individnal sonls and matter, (spii’it 
and matter). In fact, the force of the word is this. In the phrase to 
whom this work belongs, the word karma refers to the universe, because 
Brahman is the cause of the universe, and therefore, the word karman 
must refer to the word world. The truth is tliis : — Tiie word karma is 
derived from the root kri, ‘ to create, to make and it means here creation 
and not loork and not the technical karma. And when tliis meaning 
can be given to karma, it is wrong to give it the meaning of good and 
evil actions. When karma is taken to mean ‘creation’ also, then the 
word etat “ this” also receives its proper force. It removes thou the 
doubt that the individual soul is the creator. And according to tlio tSiid- 
Ichyas the idlvidual soul is not the creator, for creation belongs to Brakriti. 
Nor can you Satikhyas say, that Purusa may be called ‘creator’ by Adhy.lsa 
or superimposition and connection with Prakriti, for according to Satjkh- 
yfi the Purusa is asafiga, or free from all connections. Therefoi-e, the 
above passage does not refer to the Jiva of the Sil/ikhyas, but to the 
Supreme Lord, who alone is the creator of this universe. This also frees 
AjS.tasatru from the censure of liaving told a lie, for he promises ia%lie 
opening passage “ I will teach you Brahman,” and when Balaki mentiws 
sixteen Purusas one after the other, he tells him this is false and himsellC 
then goes on to teach the true Brahman. Thus Ajatai^atru implies that 
the various Purusas of Balaki were not the true Purusa and Ire (Ajatafetru 
was going to tell the truth). Therefore it is clear he meant to teach some 
Person, other than the various persons spoken of by Balfiki. If he also 
meant to teach a Jiva, then there would be no difference between liis 
teaching and that of Balaki whom he implicates of ^teaching a false doctrine., 
His teaching is, therefore, something different. He says, “ The 
various persons mentioned by Balaki are not Brahman, but that they are 
creations of Brahman, and that He is the maker of those persons.” What 
he meant to say is, that the Being . of whom this, namely, the universe, is 
the karma or creation, is the Supreme Lord and the Highest Cause. 
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circumstance that the mention is made of the chief vital air or Prana we 
must hold that this section treats of the Jiva and not of the Highest Self. 

This objection the author disposes of in the next Sutra : 

SffTRAI. 4,17. 

^ Jiva, the individual soul. Ha5r-!TrJir Mukhya-prana, the principle 
life breath, the chief vital air, Lihgat, because of the inferential marks. 

5T Na iti, not thus. Chet, if. Tat, that. 5sn:5iltir?rtr Vyakhya tarn, has 
been explained, 

17. If it be objected, that in tbe above passage of 
tbe Kaus. Up., we have characteristics given, leading to the 
inference that either the Jiva, or the Chief Prana, is the 
subject taught there, and not Brahman ; we reply that this 
is not so ; for the reasons already given in Sutra I. 1. 31. 


OOMMENTAEY. 

In the Sutra I. 1. 31., which dealt with the topic of the dialogue 
between Indra and Pratardana, this objection was raised and answered. 
All those arguments would apply here also. There it was shown that 
when a text is interpreted as referring to Brahman, on the ground of a 
comprehensive survey of its initial and concluding clauses, all other 
inferential marks which point to other topics, such as Jiva or PrEina, &c., 
must be so interpreted, that they may harmonise with the principal 
topic. In this passage also, the initial clause refers to Brahman, in the 
sentence ‘ Shall I tell you Brahman ? ’ So also the concluding clause is, 

‘ Having overcome all evils, he obtains pre-eminence among all beings, 
Sovereignty and supremacy, yea, he who knows this.’ Thus initial and 
concluding clauses here also refer to Brahman ; and if in the middle of 
this passage we find any mark, from which Jiva or any other topic may 
be inferred, we must so interpret that passage as to refer to Brahman, 
in order to avoid contradiction. Nor is this topic redundant, as being 
already taught in Sfitra I. 1. 31, for the chief point discussed here is the 
word Ttarma, which was liable to misinterpretation. Therefore this 
Adhikarana does teach something new. 

An objection is raised ; — The word harma was in grammatical cons- 
truction with the word etat in the above Upanisad passage, and so, the 
the word karma was explained as this universe, and though the word 
Pr^na also found there is in construction with etot and so is applied to 
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ficulty of the other references in this very passage to Jiv'a. The words 
and PrAna haA'^e been interpreted by you as meaning the universe 
and Brahman, because the word etat is there in construction witli them. 
But there is no such word in regard to -Ttva, and from the questions and 
answers given in this passage, we find that the Jiva is taught to be 
Brahman, and that there is no separate Brahman otlier than the released 
Jiva. The reference to Jiva is very clear in this passage ; and admitting 
youi' argument that the topic here is Brahman, the thing taught is that 
there is no Brahman other than the Jiva. The question asked in the 
above passage is, “ Where, 0 Bal4ki, did this person sleep ? Where was 
he? Whence did he thus come back?” This shows that the question 
relates to Jiva only. And that the place where the Jiva goes to sleep 
are the n&ris : and all the sense-organs become one in this Jiva at the 
time of sleep ; and this Jiva is called also Prana here. Thus the whole 
question and answer shows, that reference is to the Jiva. And when 
the awakening takes place, the Jiva comes out from the place of sleep. 
Thus the whole passage proves that the topic is of the Jiva, and that Jiva 
who is called here PiAna is Brahman. To this objection the next 
Sfltra gives an answer. 

SfTTRA I. 4. 18. 

g r B Tp ftt Anyartham, a different meaning or purport, g Tu, but. 
Jairainifi, Jaimini. iw Praiiua, from question. Vyakhyanabhyam, 

from answer, or explanation. Api, also. =sr Cha evam, and thus. 

Ake, some, that is some texts. 

18 The sage Jaimini thinks that the mention made 
of the Jiva in the above Upanisad passage has another 
meaning, namely, it aims at conveying the idea that Jiva is 
different from Brahman, heense the question and answer 
shows it ; and some recensions show it clearly. — 126. 

COMMENTARY. 

The word tu “ but ” shows that the above doubt is Avrong, The 
description of Jiva, in the passage under discussion, is not with the 
object of showing that the topic is that of the Jiva, or that the Jiva is 
Brahman. But it aims at showing, according to the opinion of Jaimini, 
that the Jiva is separate from Brahman. Why do you say so ? Because 
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I know. Thon having taken him by the hand, he set forth. They came to a man asleep* 
called him, (saying) ‘ Oh thou vast one, clothed in white raiment, king Soma. ’ 
The man still lay asleep. Then he pushed him with his staff, and he at once 
rose up. Ajdtasatru said to the son of Baldkd. ‘ Where, O son of BaldkS, lay this 
spirit asleep, where was all this done, whence came he thus back ?’ Then the son of 
BaWka^ knew not what to reply. Ajatasatru said to him, ‘ This is where, O son of Baidkd, 
this spirit lay asleep,- where all this was done and whence he thus came back. The vessels 
of the heart named Hita, proceeding from the heart, surround the great membrane (round 
the heart) ; thin as a hair divided into a thousand parts ; and filled with the minute 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams soever, he abides in these, 

* Then is he absorbed in that Prapa. Then the speech enters into it with all names, 
the sight enters with all forms, hearing enters with all sounds, the mind enters with all 
thoughts. When he awakes, as from blazing fire, sparks go forth in all directions ; so from 
this soul all the Pr^n^s go forth to their several stations, from the Prapas go forth the 
devas, from devas the worlds. This is the true Pr;^na, identical with Prajnfi, entering 
this body and soul, it penetrates the nails and hairs of the skin. Just as a razor placed in 
a razor-case, or fire in the home of fire, thus this soul, itself Prajii^, enters this body and 
soul, to the hairs and nails. The inferior souls follow this Soul, as the house- 
hold, the householder. As the householder feeds with his household, and as the house- 
hold feed on the householder, so this Soul, itself Prajud, feeds with those souls, and thus 
those souls feed on this Soul. As long as Iiidra did not know this Soul, so long the Asuras 
overcame him. When he knew It, then having conquered and slain the Asuras, he attained 
the pre-eminence of all gods and all beings, he attained sovereignty and empire. Thus 
too is it with him who^hath this knowledge, having destroyed all sins,— he attaineth the 
pre-eminence of all beings and sovereignty and empire, who knoweth thus, who knoweth 
thus. * 

The question “ where was this person when asleep, &c., ” and the 
answer, when sleeping, he sees no dream, then he becomes one in that 
Pr4na alone, <&o. ” shows that Jiva is separate from Brahman. So also 
the passage, from that Self the organs proceed, each towards its place, 
from the organs the gods, from the gods the worlds, &c.,”— all this shows 
that the passage teaches Brahman as something separate from Jiva. The 
word Prtina here means the Supreme Self, because He is well-known as 
that into which the soul enters and sleeps. In Him the Jivas merge in 
sleep, and in Pralaya ; and from Him they come out on awakening. The. 
mention of the veins or the n4dis is not to show that they are the abode of 
the Jiva in deep sleep, for the abode is Brahman, called Pripa bereii but 
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that these n^dis or veins act as gate^va 3 ’'S merely to the abode of sleep. 
The whole passage thus teaches that the Supreme Self is the abode, to 
which the tired Jiva goes after the day’s labour, to find rest in sleep, and 
from which it comes out in the morning to begin his work again. 

Not only Jaimini is of this opinion, but in the recension of this 
Upanisad story according to the Vajasaneyins, a clear distinction is diawii 
in their texts, between the Jiva and Brahman. In their reading of the 
dialogue between Ajata^atru and BM4ki, they use the word Vijiuinamaja, 

and read it as different from Brahman. The text is : 

“ Where was then the person, consisting of intelligence, and from whonco did he ihim 
come back?— When he was thus asleep then the intelligeub person, having through, the 
intelligence of the senses, absorbed within himself all intelligence, lies in the ether that 
is within the heart. ” 

Now the word ‘ether’ is known to denote the Highest Self ; c/* 
the text ‘there is within that the small ether’ (Cdib. Up. Vlfl, 1. 1). 
This also shows that the Supreme Lord is the object of knowledge taught 
in this Upanisad. 

AdUkarana VI —The Atman of the Br. Up. IV. 

5 . is Brahman and not jivdtman. 

{Vi^aya).—ln the Bri. Up. there is a dialogue between Yajfia\'alkaya 
and his wife Maitreyi. In the course of his teaching, after premising 
“ verily a husband is not dear, that you may love the husband, but tliat 
you may love the Self, therefore the husband is dear, &c., &c.,” he goes on 
to say “ Verily everything is not dear, tliat you may love everything, but 
that you may love the Self, therefore everything in dear. Verily, the 
Self is to be seen, to be heard, to be perceived, to be marked, 0 Maitreyi ! 
When the Self has been seen, heard, perceived and known, then all this is 
known. ” 

{Doutt ). — What is this Self which is to he seen, to he heard, &c. Is 
this the jivatman, taught by the Sanldiyas, or is it the Supreme Self? 

(P4rvapaksa). — The Phrvapaksin says it refers to the Safikhya jiva- 
taman or Purusa, because the opening clause begins with the statement 
about husband, wife, &c., and love for them. In the middle also there 
is reference to jlvatraan, when it is said. “ When he has departed, there 
is no more consciousness.” This also shows that the reference is to a 
transmigrating soul, subject to birth and death, love and hatred. So also 
the concluding statement “ how should be know the knower, ” also shows 
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to here cannot be the individual soul, but the Supreme Self ; for the 
knowledge of the individual soul does not lead to the knowledge of all. 
But this is no valid objection, for all created objects are for the sake of 
enjoyer, namely, the individual soul. Therefore, when the soul is known, 
we can figuratively say, that all objects are known, for they exist for the 
sake of the soul. Similaidy, the objection is raised that this passage 
teaches also that the knowledge of the Self leads to immortality, therefore 
the Self should be the Supreme Self and not the individual soul or Jiva, 
'for getting a knowledge of the Jiva is not a cause of immortality. This 
objection is also not valid, because according to Sahkhya system also, 
immortality is obtained thi’ough the cognition of the true nature of the 
Jiva viewed as free from all erroneous imputation to itself of the 
attributes of non-sentient matter. Thus all other characteristic marks, 
in the above passage of the Bri. Up., by which one may think that 
they refer to Brahman, should be explained away. Therefore, says the 
pfirvapaksin, the discussion here is about the jivAtman, and not the 
Supieme Uord, and Prakriti ruled and guided by the Jiva, is the cause of 
the universe. 

(Siddh&nta ). — This objection the author removes by the following 
Sutra : — 

To understand this Adhikarana we give below the entire passage of the Bri, Up., 
fourth Adhyaya, fifth Brahmana. 

sTST^rf^^ crft §: lUil 

1. Yajnavalkaya liad two wives, Maitreyi and KftbytiyanL Of these, Maitreyi was 
conversant with Brahman, but KStyayani possessed such knoivledge only as women 
possess. And Yajuavalkaya, when he wished to get ready for another state of life (when 
he wished to give up the state of a householder, and retire into the forest) 

IIRII 

2. Said, “ Maitreyi, verily I am going away from this, ray house (into the forest). 
Forsooth lot me make a settlement between thee and that Katydyani.” 

w IrwT^ u vi m'i 

3 strenr^cr il ^ 11 

8. Maitreyi said : ‘ My Lord, if this whole earth, full of wealth belonged to me tell 
me should I he immortal by it, or not ? ” ’ 

< No,’ replied Yajnavalkaya, ‘like the life of rich people will be thy life. But there 
is no hope of immortality by wealth. 

W HnicTf m ^ 

: id 
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5. Yajnavalkaya replied : ‘ Thou who arfc fcruly dear to me, thou hast iaej‘ea.sea what 
is dear (to me iii thee). Therefore if you like Lady, I will explain it to thcc, and mark 
well what I say.” 

Far^T *t grr ^ STrofrl «Kmra sttett f^rirT ¥rw9rRii5!5eg 3tiRff fimr 
^ frrar?! s^rn jwr: 

5r m fsTEi ¥i^9iR'nH?§ ^BTfirsi ^ 

*t Err q^EfT qjwm q^rgr; wrow qs^rar.* fe?ir wg^. g 

gr ggr^j gn'gTg ^ feg wgcETirnH^g aprarg gsr fJrg ?ig%. g gr 
qggrg ^g ftjg gg^TTcgg^g qsmrg ^ Big flg% g gr gt ^lEigt 
qjmig stqgi Brgr gggsiTcgg^g ^igg ^qjn Btgr ggRg; g gr ^gtgf 
TOTtg Brgt ggfgRgg^g aRwra ggBS; g gr gt: 

gmig Bigr ggEgtcgg^s gmig Ign Bigr ggf%; g gr g^ ^^gf 
gmrg jgigrBr Btgrfg ggfgRag^s gmrg Brgrfg ggfgi; g gr g^ 
gg'^g grgrg gif Big ggfgicfig^g gigg g^ Big ggFg.gTcgr gr g^ ^gari 
sitggt ggrak ^B[wfeggt gggricgfg gsg^ ft %^'X 

gg fgf^il^il ^ ii 

6, And he said : ‘ Verily a husband is not dear, that you may love the husband ; hat 
that you may love the Self, therefore a husband is dear.’ 

‘ Verily sons are not dear, that you may love the sons ; but that you may love the 
Self, therefore sons are dear.’ 

‘ Verily, a wife is not dear, that you may love the wife ; but that you may love the 
Self, therefore a wife is dear.’ 

‘ Verily, wealth is not dear, that you may love wealth ; but that you may lovo the 
Self, therefore wealth is dear,’ 

^ Verily,* cattle are not dear, that you may love the cattle ; but that you may lovo 
the Self, therefore cattle are dear.’ 

* Verily, the Brahman-class is not dear that you may love the Brahman class ; but 
that you may love the Self, therefore Brahman-class is dear.’ 

'Verily, the Ksatriya-ciass is not dear, that you may love the Ksatriya-class ; butthat 
you may love the Self, therefore the Ksatra-class is dear.’ 

''Verily, the worlds are not dear, that you may lovo the worlds ; bat that you may 
love the Self, therefore the worlds are dear.” 

'Verily, the devas are not dear, that yoa may love the devas ; but that you may love 
the Self, therefore the devas are dear.’ 

‘Verily the Vedas are not dear, that you may love the Vedas ; but that von mav love 
the Self, therefore the Vedas are dear 

‘Verily, ereatores are not dear, that you may love the creatures ; but that you may 
love the Self, therefore the creatures are dear.* 
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12. ‘As all waters fmd their centre in the sea, all tenches in the skin, all tastes in the 
tongue, all smells in the nose, all colours in the eye, all sounds in the 
in the mind, all knowledge in the heart, all actions in the hand, all movements in the feet, 

and all the Vedas in the speech.’ v . 

^ qler i?^s?nn?iirs?i5OT 

«JTIt5 i5IHc«TT?7 *T 

II n 

IS. ‘As a mass of salt has neither inside nor outside, but is altogether amass of 
taste, thus has indeed that Self neither inside nor outside, but is altogether « 

knowledge; and having risen from out the elements, vanishes again in them. » 

has departed, there is no more knowledge (name), I say, O Maitroyi, thus spoke aji 

5IT trar^i wr qr 

m Irarq q qr ^ ?r^sqnToRErs3fe{%^ H il 

IL Then Maitreyi said: ‘Here Sir, thou hast landed mo in utter bewiidorinenk 

Indeed I do not understand him.* ^ t i i f 

But he replied : ‘Maitreyi, I say nothing that is bewildering, \enly, beloved, that 

Self is imperishable, and of an indestructible nature. ^ 

qsfftacrfiiq cT^ ?5r< wife feafe af^ 

af^cn: ^sr’oifewfe s^fe 

fesiHife m ^?i ’ll 

^ ^ fesifefeiif fesiT*^ 51 #:5T fesn#- 

qic^ %fe ^5qT5WT5^irl' ^ fe ^ fe q fe^5rsfe^ 

St aiq% q fi:^^lfe feHRtqrfe525R!35W5nfe 

qi5qg5I5qfefe iRrqr qT^espit feSTfK II II argHHI^ll li 

15. ‘ For when there is as it were duality, then one sees the otlier, one smells the 
other, one tastes the other, one salutes the other, one hoars the other, one perceives the 
other, one touches the other, one knows the other ; but when Self is only all this, how 


Vdkya, (of the) sentence. qsWrt Anvayat, because of the coaneetion^ 
or the connected meaning. . . 
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it is related to Brahman, which is the subject-matter of the whole text. 
In. fact, the whole sentence * the Self must be seen, &c.,” can give a proper 
meaning, when so considered, in connection with all that precedes or 
follows it. 

This construction of the sentence is further strengthened by the 
opinion of the three sages Aslmarathya, Audulomi, and K^n^akritsna. 

StTTRA I. 4. 20. 

!T^r Pratijfia, promise, enunciation, Siddheh, of fulfilment, 

Lingam, mark. As'inafathyah. the sage Asmarathya. 

20. (The word Atman in tlie sentence ‘ Atman must 
be seen, &c.,’ must mean the Supreme Self), because thus 
alone the 'promise made (that by the knowledge of the Self 
everything is known) can be fulfilled. This fulfilment of 
the pratij.ua is the mark that the word Atman here refers to 
the Supreme Self. This is the opinion of Asmarathya.~128. 

COMMENTARY. 

Yajnavalkya laid down the proposition “ by the knowledge of the 
Self everything is known.” This proposition itself shows that the Self 
means the Supreme Self, and cannot mean the Jfva-self. Therefore 
when he says in a subsequent passage “ the Itman must be seen, heard 
&c.,” he could not have meant the Jivatman, but the Paramatman for 
the knowledge of the Jivatman cannot lead to the knowledge of all * 
while on the other hand, the knowledge of the Supreme Atman, who is 
the supreme cause, leads to the knowledge of everything else, because 
it is its effect. Nor can you say, the knowledge of every effect is merely 
a figurative speech, and the knowledge of the human soul may figura- 
tively be said to lead to the knowledge of the universe. For had it, been 
a figurative speech merely, and having promised that by the knowledge 
of the Self everything is known, then Y4jnavalkya could not have said. 
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“wtosoever looks for the Brahman class elsewhere than in the Self was 
abandoned by the Brahman-class, whosoever looks for the Ksatra-class 
elsewhere than in the Self, was abandoned by the Ksatra-class, drc.,” 
for this shows that he meant by the word Self, the Supreme Self, the 
abode of the Brahman, Ksatra and other classes, and support of tho 
whole universe, and who is in every form. This is impossible in the 
case of any self other than. the Supreme, for He alone is tho support 
of the universe. Moreover in verse 1.1 he says “ As clouds of Binokc 
proceed by themselves, out of lighted fire kindled with damp fuel ; thus 
verily 0 Maitreyi, has been breathed forth from this Great Being what 
VFe have as Rig Veda, Yajur Veda, Sama Veda, Atharvaligirasas, &c.” 
This also shows that the Self about which Ynjnavalkya is speaking is 
the Supreme Self, and not the Jiva-self, because he is represented as tho 
Creator of the whole universe, and all that it contains ; and it is not 
possible in the case of the Jiva-self, who is in the bondage of karma. 
Nor a compassionate and true teacher like Yiljnavalkya would teach his 
wife Maitreyi the truth about the Jiva-self and not about Brahman, when 
she had proved her worthiness for it, by discarding all wealth ; and 
desiring only release. The knowledge of the Jiva-self never leads to 
immortality, while there are numerous texts which declare that tho 
knowledge of the Supreme Self alone is the cause of Mukti. Therefore, 
the Itman of the passage under discussion is the Supremo Self. 

Now an objection is raised again : The Atman of this passage 
must be the Jiva because dearness, etc., is attributed to it, in the shape 
of husband, wife, &c., and that it is the transmigrating self and therefore 
Jiva. Nor is it proper to explain atman as paramatman, merely because 
thereby the promise (of knowing everything by knowing one) is fulfilled. 
Nor is it right to say that the worshipper of God becomes the creator of 
all and the support of all : and gives satisfaction to all. Nor is it right 
to quote the following verse of the Padma Pur4ria in support of your 

position He who has worshipped Hari has given satisfaction to the 
jhole universe. All animals feel delighted there, all plants and living 
get satisfaction thereby.” '.rhis is merely a poetical exaggeration, 
for the worshipper of Han does not sliow forth the power of satisfying 
the whole universe. We do not find ^ ^ 
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SteRPfsJtrr: Utkramisyatah, of the person about to depart, or about to 
approach the Supreme at the time of Mukti. Evam, thus. Bhavat, • 

condition; evam-bhavat means “ on account of this condition” namely, “ becom- 
ing beloved ofall, &c.’' Iti, thus. Auduiomih, the sage Audulomi. 

21. In the opinion of Audulomi, the human soul at the 
moment of entering into Release acquires all these con- 
ditions of the Purusa. — -129. ’ 

COMMENTARY. 

The word utkramisyatah means “of a person who has become 
perfect in his practice and is about to attain the Supreme Self.” Such 
a wise man acquires this state (evam-bhSva) namely, becoming dear to 
all, etc. Therefore, the word 4tman used in the initial clause of this 
passage also means the Supreme Self, and not the Jiva-self. This is the 
opinion of the sage Audulomi, The meaning of the initial passage is this : 

“ Verily a husband is not dear that you may love the husband, but that 
you may love the Self, therefore the husband is dear.” This means, if 
one thinks that for the sake of the husband or for my sake I should 
become dear to him, this will not make the husband dear to her, but 
when you love the Self, namely the Supreme Self, then your husbaTid 
will love you, for tlirough the Supreme Self flows all the love of the other 
seifs, and the grace of the Supreme Self on His devotee makes every other 
inferior self love that being. 

Note The Lord blesses his devotees by saying Let every object be pleasant to 
my devotees and useful to them. Let my devotees having me in their heart, as their 
ruler and guide be pleasant to all objects useful to them.” This blessing of the Lord 
is the object which the devotees always desire to attain. Husband, &c., appear dear to 
the devotees not because they are husband, &c., but because they are the abode of the 
Supreme beloved, the Lord. And thus thinking, every object becomes helpful to the 
devotees, and becomes pleasant to them. 

The word ‘ ktlma’ in the above sentences means “wish or will ” 
and the phrase “ Stmanastu kam^ya” means “ to fulfil the will of the 
Supreme Self, to carry out the will of the Supreme Self. ” The force of; 
the Dative case in the word k^milya is that indicated in the PSnipi Sfltra, 

2. 3. 14 S. 581. When the Lord is worshipped with perfect devotion, He, 
causes every object to become pleasant and dear to His devotee. As we 
read in the Bh^gavata : “ One who is humble, calm, quiet in mind, and 

controlled in conduct, and who is content in his heart, finds the whole; 
universe full of joy, for such have I made it for him.” 

Or, the passage may mean, to please the husband or to carry out, 
the will of the husband, it does not make the husband dear, but to cany 
out the will of the Supreme Self, the husband is made dear. As we. poad 
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in the Bh&gavata “ Who is a greater object of endearment than He by 
relation to whom everything else becomes dear, whether it be Prana or 
Buddhi, Manas, or body, wife or children, riches or wealth, &c.” In this 
interpretation, the word k4ma must be taken to mean ‘ happiness. That 
is to say, it is the joy of the Supreme Self that makes the husband dear, 
&c., not the husband by his own power. Therefore, by connection with 
whom, by the mere will of whom, or by relation with wiiom, even an 
unpleasant thing becomes pleasant, that Hari alone should be searched, 
He alone should be questioned, He alone should be seen for He is the 
Most Sweet. Moreover the word atman used here cannot mean the Jlva, 
for this reason also, that the primary significance of this word is the 
Supreme Lord. It is only in a secondary sense, that atman means 
jlvAtman. Therefore, in the initial clause “ /Itmanastu kamitya” in the 
middle clause “ atinilvil are drastavyah,” the word atman means the 
Supreme Self i n both places. We cannot take the word iltman to mean 
Jiva in the initial clause, and to mean the Supreme Atman in this middle 
clause. For if you were to do so, we should be going against the well- 
known maxim of interpretation by which one and the same word, occur- 
ring in a single passage, must be interpreted in the same way. Other- 
wise there would arise the fallacy called vAkya-bheda or splitting of the 
sentence. Even if we were to split the sentence, and interpret the xvord 
Atman in the intitial clause as meaning the jiv-atman, and in this middle 
clause as meaning the paramAtman, we do not gain anything thereby. 
For the Atman is taught as the object to be seen, and as the means to lead 
to immortality, which the Atman of the initial passage could not evidently 
be, and the command that Atman must be seen would bo useless with 
regard to the Jlva-Atman. Audulomi is evidently a nirguna AtmavAdi 
and his opinon is that the sole nature of Atman is intelligence only. As 
we find from SAtra IV. 4. 6. How can then, we ascribe to this Audulomi 
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As a lump of salt, when thrown into the water becomes dissolved into water and 
cannot be taken out again, but whenever we taste water it is salt, thus verily O Maitreyi, 
does this Great Being, endless, unlimited, consisting of nothing but knowledge, rise 
from out these elements, and vanish again into them. When he has departed there is 
no more consciousness. I say, O Maitreyi.” 

How do you reconcile this statement with your theory that the 
whole passage of this dialogue between Yajhavalkya and Maitreyi refers 
to the Supreme Self and not to the Jiva? Evidently the above extract 
can refer only to the Jiva, for it states that when a man dies, there is 
no consciousness left. Therefore, it is more appropriate to explain the 
whole of this dialogue as having reference to tlie Jivfttman of the S4iikhya 
philosophy, than to the Paramfltman of the Vedanta. 

The doubt thus raised is answered in the next Shtra. 

SOTRA I.4.2J. 

II tl ^ I II 

Avasthiteb, because of abiding, because the Brahman abides 
within the Jiva. Ili, thus, Kasakritsnah, the sage Kasnkritsna. 

22. Kasakritsna is of opinion, that departing from 
the body in the above passage, though primarily applicable 
to the Jiva, applies to Brahman also, on account of its abid- 
ing within the individual soul. — 130. 

COMSiJENTARY. 

Brahman is to the human individul soul, like the lump of salt to 
water ; both are in dissolubly united together. It is this Brahman, which 
is denoted in the above passage as “ vijhanaghana,” “ consisting of 
nothing but knowledge,” and is other than the Jiva. He is called the 
Great Being, endless and unlimited, attributes which apply only to the 
Paramfitman. The death mentioned there is only with reference to the 
Jiva in a secondary sense. It is really the Brahman that passes out of 
the body, and as Brahman abides within the Jiva, He is said to go out 
of the body, when the Jiva goes out. The above passage really teaches 
that Brahman is inside the Jiva, as the salt is inside the water, and so it 
teaches something about the Supreme Self, and not about the individual 
soul. According to the opinion of KAtlakritsna, the Great Being, endless 
and unlimited, consisting of nothing but knowledge, is tbe Supreme Self, 
and not the individual self, because tbe distinction is drawn between 
these two, in this passage, where one is spoken of as salt, and the other 
as water. , . ..-f' i \ 
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To recapitulate, Maitreyi asks Yajnavalk5"a the lueanR to inunortali- 
ty, when she says : What should I do with that by which I do not 

become immortal ? What my Lord knoweth (of immortality^ tcdl, that 

to med^ To this question, Yajhavalkya replies : — 

*Yeriiy the Atman is to be seen, to be heard, to be preceivecl, to b<^ marked, <) 
Maitreyi ! When we see, heai% perceive, and know the Self, then all this is known, 

Thus he declares the means of attaining immortaliiy, namely, 
knowing the Atman. Then he mentions some of the cliaracieristic 
marks of this Atman in the passage : — 

‘ Now as the sounds of a drum, when beaten, cannot be seized externally (In* them-* 
solves), but the sound is seized, when the drum is seized, or the boater of tiie drumr 

* And as the sounds of a conch-shell, when blown, cannot be seized oxfeonially (by 
themselvos), but the sound is seized, when the drum is seized, or the boater of the shrdl/ 
This shows the means of meditation, namely, tlie control <.)f the 
senses. Thus to get immortality, the only means is worship of and medi- 
tation on the Lord, and the method of such worsliip and meditation con- 
sists in the control of our senses and mind. Thus having given general 
instruction as to meditation and worship, Yajnavalkya goes on to expand 
the idea of Brahman, and His all-creative power, in the next two verses : — 

10. As clouds of smoke proceed by themsoU^es out of a lighted firo kind lad with 
damp fuel, thus, verily, 0 Maitreyi, has been breathed from this Great Being what we 
have as Big Yeda, Yajur Yoda, Sama Yoda, Atliarvahgi rasas, Itihasa (legends), Pordna 
(cosmogonies), Yidya (knowledge), the Upanisads, slokas (Yerses), Rutras (prose ruleB), 
Anuvyakhydnas (glosses), Yakhyduas (commentaries). From him alone all those were 
breathed forth. 

11. * As all waters find their centre in the sea, all touches in the skin, all taste.s in 
the tongue, all smells in the nose, all colours in the eye, all sounds in the oar, all percepts 
in the mind, all knowledge in the heart, all actions in the hands, all movemonts in the 
feet, and all the Yedas in speech. 

Thus having repeated the object of meditation, and the means of 
meditation, in tiie above two verses ; Yajnavalkya winds up with the 
saying “as a lump of salt, when thrown into water becomes dissolved 
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more Sanjna (^ 5 tr ); which means, when a person who has reached Mukti, 
(for “ departed” here means “ attaining Mukti”) by final separation from 
all bodies, there is no more sanjnS, oi distinction of names, with regard 
to Mukta Jiva. For names like man, angel, deva, etc., are applicable only 
so long as the Jiva has a body. As in the state of Mukti, the Jiva has 
no such body, he has no such sanjn4 or name. His consciousness then 
is not limited by his body, and he attains to his natural, innate self- 
knowledge and he unites in his self all elemental forces, and does not 
think of himself as a man or a deva, etc. Then Y^jnavalkya goes on to 
say : “ For when there is, as it were duality, then one sees the other, 

one smells the other, &c.” This shows that even of the released or Mukta 
Jivas, the Supreme Lord is the abode, and such Jivas are not apart from 
Brahman, for being apart from Braman is duality. And he further adds 
“ how should we know him, by whom he knows all this,” which means 
that the Lord is a most difficult object of knowledge. And Y4jnavalkya 
ends by saying : “ How, 0 Beloved, should we know the Knower ? ” 
Which means, ‘ how can that omniscient Lord be known, without His 
grace and without worshipping Him.’ The only method of knowing Him 
is his worship, coupled with His grace. Thus even in the last sentence, 
Yfijnavalkya reiterates the idea that the worship of the Lord is the means 
of attaining immortality, and the immortality itself consists in attaining 
the Supreme Self. Thus in this BiAhmana of the Bri. Up. the topic 
throughout is the Supreme Self, and not the Purusa of the S4fikhya 
philosphers, nor their Prakriti, guided and ruled by such Purusa. 


Adhikarana VII. — Brahman is both the operative 
and the material cause. 

(Vi^aya.) — Having thus refuted the theory of Pradh@,na and Purusa 
of the Niriilvara Safikhya, the author now refutes the doctrine of Setivara 
Sifikhya, namely. Yoga ; and proves that all passages and texts of the 
Up)aaisads, referring to the cause of the universe, are to be interpreted 
referring to Brahman, the Supreme Self. Thus we find the following 
texts ■ 

From that Self (Brahman) sprang ether (Akasa, that through which wo hear) ; from 
ether (air that through which we hear and feel) ; from air, hro (that through which wf 
hoar, feel, and see) ; etc.—Taitt. IT 1. 1. 

wr arsi't i i ^ 

&c. ir ' . ' . .. 



VEDAmA-SdTBAS. t ADlltAfA 


IGovinda 


That from whence these beings are born, that by which when bom tney live, liinu 
into which they enter at their death, try to know that* That is Brahman. Taitt, 11 1. L 

W 1 1 ^ ^^ar5n%«J tt 

* In the beginning, my dear, there was that only who is one only without a second.^ 
It thought “may I be many, may I grow forth.”— Ohli. Up. VI. 2. 1 . ^ 

iitcBT ^ i ^ 

In the beginning all this was self, one only ; there was nothing else blinking whatso- 
ever. He thought “ shall I send forth worlds." He sent forth these worlds.—Aitar. Up. 

1. 1. 2. 

{Douht ). — Now in these passages is Brahman to be coiisldercfl as 
merely the operative cause or the operative as well as the material cause ? 

{P4rvapah^a ). — The Purvapaksin says, that all these passages of the 
Upani^ad show that Brahman is the efficient cause only of creation, and 

not its material cause, and though matter is said to come out of Him, it 

is so said metaphorically only. In fact, the creation is always said 
to proceed from the Iksan or thinking of Brahman, or looking of Brah- 
man. Therefore Brahman is the creator of the' universe in the same 
sense as a potter is said to he the creator of a pot. The material cause 
of the universe is the eternal Prakpiti. Moreover, the material things of 
the world have more resemblance with the pi’imordial mattei-stuff Prakpiti, 
than with Brahman who is pure intelligence. Nor can you say that the 
efficeiit cause, is itself the material cause. For we Bud in this world, 
that the material cause is always the inert matter, separate and distinct 
from the efficient cause, which is always an intelligent being. Thus the 
material cause of pot is the material and non-sentient clay, while the 
efficient cause is the intelligent being, the potter. Similarly, we find in 
this world one single effect, the result of many different contributing 
causes, and instrumental agencies. Therefore, we cannot discard the 
welPknown rule of experience and say, that one and the same Brahman 
is both the material and the operative cause of the world. Therefore, it is 
Prakriti, superintended by the Lord, that modifies itself and constitutes 
the material cause of the whole universe, while Brahman is the operative 
cause alone. Nor is this the theory of ours based upon mere reasoning. 
We have authority for it also : — 

(irrar) i 

giTUi 

flRTT^ i 
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siPT^?irw?r sr^w ii 

g^rsgfirj i 

'5rg^'![r% II 

. ( “The mother of ail changes, the noii-inteiligent, having eight-fold form (the five 
elements and manas, bnddhi and Ahahkara) unborn, permanent, is Parkriti, The Lord 
thinks of her and being controlled by the Lord and superintended by Him, she creates the 
universe .and commanded by Him, she produces all these effects. Under His guidance she 
creates all these objects for the benefit of the souL’^) Her who produces all effects, the 
non-knowing' one, the unborn one wearing eight forms, the firm one — she is known (by the 
Lord) and ruled by him, she is spread out and incited and ruled by him, she gives birth to 
the world for the benefit of the souls. A cow she is without beginning and end, a 
mother producing all beings white, black and red, milking all wishes for the Lord, 
Many babes unknown drink her, the impartial one, but one God only, following his own 
will, drinks her submitting her to him. By his own thought and work the mighly God 
strongly enjoys her, who is common to all, tho milk-giver, who is honored by the holy 
sacrificers. The non-evolved when being counted by twenty-four is called the Evolved.’^ 
(Chullika Up.) 

The two verses preceding these are also given below : — 

?THTRf jpiflimssr^rq;^ I 

II 

All men seeing, do not see this brilliant Hamsa having eight feet, 
and three cords, this unchanging jewel existing in two conditions and 
rfefulgent with light. 

A'ote.— The eight feet are the five elements, earth, water, air, fire and 
fther, mind (manas) intellect (Bnddhi) and self-consciousness (Ahaihkara). 
The three cords are either Dharma,- (virtue), Artha (profit) and K^ma 
(pleasure), or the gunas or the three nadis. The two conditions are the 
subtle and the dense bodies. The 4tman is like a necklace on our 
throats, but' we do not see it. The Hamsa literally means the destroyer 
of ignorance. 

^ I ^ 

*Tf^ r W5IWJ f 1 1 

When the dark ignorance, the deluder of all men, the great Nesci- 
ence, the veil covering the Lord, is rent asunder, then he ^es the nirgupa 
Lord, within him, dwelling in the Bnddhi, in the cavity containing all 
gunas. He the Blessed OMld, the Eternal Youth is to he seen by medit^r 
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wi^ ii 
f^ftr'anr^r^t# ^iiFrt 5nf i 
srafR^?:#»iaT ^ ^ acsisorPiJ ii 

9/ scenty by its mere contact with olfactory nerves, produces a mental change 
(though it does not directly act on the mind), so the Supreme Lord, without any direct 
action, produces vibrations (ksobha) in matter. As Space, Time, «Src., by their mero 
presence are said to be the cause of the growth, t£;c., of a tree, though they do not directly 
cause such growth, &c., so the Lord Hari, without undergoing any modifications Hiuisolf, 
is said to be the cause of the universe. 

In the act of creation, the Lord is merely a concomitant (nimitta) cause, and not an 
active agent, the creative forces (Saktis) are verily the primary causes.’* 

Therefore tests which declare that Brahman is the material cause 
of the universe, should he somehow explained away. 

f(SiddMnta).— To this the author answers : — 

StiTRA 1. 4. 23. 

srf^ ^ II 

Prakritih, the material cause, the Prakriti. Cha, and. PratijftA, 
the proposition to be proved, promisory statements, the enunciation, prtssf ; 
Dristanta, illustrative instance. ?r3<?th?rqr Anuparodhat, on account of this 
not being in conflict. 

23. Brahman is the material cause also, because this 
view is not opposed to the illustrations and the proposition 
sought to he established, in the Upanisad texts under consi- 
deration. — 131. 

COMMENTARY. 

Brahman is not only the operative cause of the universe, hut is the 
material cause as well ; for thus alone is harmony established between 
Upanisad texts which show the propositions to he established and illustra- 
tions to he given. Thus in Ohh. Up. VI. 1 3. weifind Udd&laka asking 
his son Svetaketu, who had returned from his teacher’s house, after having 
finished his days, conceited, considering himsef well read and stern 

iiRT f ^ sf % 

5tsrsF|[R^ m 5 

«piw 

mmi m 3 wnwt m 

** i^vetaketu, as you are so eouceited eousideriug yourself so well-imd aui so sterUy 
my- dear, bave you ever aslei' for: ibatAdesa (generally as lusfermeliou, but 

ij^eaniug bare tbe Euler) by wMcb wa.bear wbat caimofe be ^^eard, by wbieb we p^ceive 
Wbat canuot be perceived, by wbieif ^e know wbat cannot be known,’’ 


* 
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Here the proposition to be proTed is the existence of that Ruler or 
Idet^a by knowing whom alone, everything else is known. This Ide^a 
or Rnler must be the material cause also, otherwise how can His knowledge 
lead to the knowledge of the material universe. If he were merely the 
operative cause, then from mere knowledge of an operative cause you 
cannot know the material cause. In the case of the potter and the pot, 
the two causes are different, not so however here, for the above passage 
clearly shows the unity of the operative cause and the material cause. 
Not only the proposition to be proved asserts this unity, but the illustra- 
tions given in’ the whole of that chapter of the Ohh. Up. prove the same. 
Thus to give a few illustrations : — 

5rl* f^WTcT sfw#? 

11 u n ^il' m- 

>9^ II St 1 1 

^ ii ^ ii I ^ 

5r«rr ii a ii 

, <‘My dear, as by one clod of clay all that is made of clay is known, the difference 
being only a name, arising from speech, but the truth being that all is clay, 

5. And, as my dear, by one nugget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the truth being that all is gold. 

C. And as my dear, by one pair of nail scissors all.that is madejof iron (kiirsnaya- 
sam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that Adesa. 

These illustrations show that by knowing the material cause, you 
know the various substances or effects of that matter, and they are oppos- 
ed to the view that Brahman is only the operative cause. Nor is it possi- 
ble to know the pot, from the knowledge of the potter alone. But here 
the text says you can know this universe by mere knowledge of Brah- 
man alone.” Therefore, for the sake of harmony between the proposition 
to be established and illustrations given therein, we conclude that Brah- 
man is the material cause of the universe, while the text expressly 
declares Him to be the operative cause as well. 

sCrTRA 1. 4. 24. 
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24, Brahman -is both the operative and ttie material 
cause of the universe, because of the statement that the 

S ition is His will and because former creations were also 
n His will. — 132. 

COMMENTARY. 

The force of “ Cha” or “and” is to include creations that have gone 
before. The text says : — ^ ^ 

• I «if^5ErT I i i 

555t?r I I I i ^ wm- 

(TAITT. Up. II. 6. 1.) 

He wished, may I be many, may I be many, may I grow forth. He brooded over him- 

performing penance). After he had thus brooded, He sent forth (ci^eated) 

Having eiiterei 


. „ ' f. self (like a man 

^ ^ all, whatever there is. Having sent forth, He entered into it, 

^ V became sat (what is manifest, and tyat (what is not manifest). 

. rpjj^-g tjjg Supreme Self comes out this universe, 

’ V ^ cQxisistiiig of sentient and non-sentieut beings, and dwelling in various 
lo.calities, and all this is merely the result of the will of the Lord ; so it 
'is^*established, that He is the material as well as the operative cause of 

if the universe in this creation, as well as in all the previous creations. 

" StTTRA 1. 4, 35. 

^ I h 

fei , Saksat, directly. Cha, and ; (has the force of inclusion). 3 H 9 

■' ' ’^bhaya, both (the material and the operative cause). armrsHg; Amnanat, because 
of direct statement. 

k ' 25. And both are directly stated, therefore, Brahman is 

K both the material and the operative cause — 133. 

HP COMMENTARY. 

^ The force of ‘ cha ’ is here that of denoting inclusion. The scripture 

f directly states that Brahman is alone the material as well as the operative 

- cause of the world ; — 

iulS:- ^ ^ ^ i 

i f; lyf S fgstrfiT «rrc?^s5.!i 

,, Hsr sir 5r ?i5rNnm i 

Hlv '* ' iR'tM' sra^fe li asnwf^gf n 

■ ^ i " What was the tree, what wood in sooth produced it, from which they fashioned out 

the earth and heaven ? 

. ; Ye thoughtful ones' enquire within your spirit, whereon he stood when ho established 
iPfe' was the wood, Brahman the tree from which they shaped hea“^en and 
ye wise ones I tail you, it stood on Brahman, supporting the worMs**-(Eif If 

Pt, 4) and (Taitt. Brahman IL 8, 9. 6.J : 
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The question asked here, and the answer given, shows that Brahman 
is botli the material and the operative cause of the universe. The tree ” 
here refers to the material cause, and its effects are heaven and earth. 

The Lord of the world, created the heavens and the earth, from the^,-v..ee 
which was its material cause, and that tree was Himself. They fashion- 
ed ” is in the plural number, but the sense is really he fashioned.” The 
anomaly of the plural number used for the singular is a Vedic license. The 
question is put from the worldly point of view, namely, what is the 
tree, what was the support of that tree, what was the support of the uni-, 
verse, what materials and instruments were used by Brahman when 
creating. To all these worldly questions the answer given is transcenden- C: , 
tal, and shows that Brahman is not to be judged by any worldly standard. ' 
IJe is transcendental in His attributes and substance, and thus is both thei J; 
operative and the material cause of the universe. ; 


SUTBA 1. 4. 26. 
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Atmakriteh, on account of making itself. Parinamat, 

owing to modification. 

26. Braliman is tlie operative as well as the material 
cause of the universe, because of his making himself so, and 
by modifying himself into the universe. — 134. 

COMMENTARY. ; 

In tlie Taitt. Up. II. 6. we find I “ he wished may I be' 

many ” and a subsequent passage says that I “ itself 

made Its Self.” This shows that the object as well as the agent, in the 
act of creation, is the same Supreme Self alone, who was mentioned in the 
opening passage “ He wished may I be many.” Thus He alone has both 
these forms, namely the agent as well as the object. But, — says an 
objector — how can one and the same being, established in one place as an 
agent, become also the object, with all its imperfections, etc. ? To this 
question the Siitra answers by the word ■ parinEmat : — Brahman becomes 
the object by modifiaation. This pari^nma or modification does not con- 
flict with the idea of Brahman being etei nally unchangeable (Kutastha) 
for there can be a modification not in conflict with unchangeableness. ’ / 

The tioith of the matter is this. Brahman has three powers, as we 
learn from the following &utis : — , . , . , , * 

II ;; V. 


..It. . ... .ttt. i'-X! a. 
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“ He is the Lord of Nature (Pradhana) and of the soul (Ksetrajua) and the regulator 
of Gunas. (‘SVefc. Tip. YI. 16).*^ 

“His various powers are lung in the Vedas, the deeds of wisdom and deeds of 
strength, natural to him. (Svet. Up. VL 8).” 

So also is tlie following Smriti ; — 

rm ^ 5r«imr i 

^iflrarr ii _ 

« The Vishnu Sakti is called Par4 &'akti, His power as ina 
is called Apard i^akti. His third s'akti is called Avidya nr 
Purslpa). 

In the S^stras Brahman is described as being 
the material cause of the world 
power called the Par4 Sakti 


both tlie operative and 
He is the operative cause through his 
He is the material cause, through his other 
two &ktis called the Apard Sakti and Avidya Sakti, which work through 
the souls and nature (matter). As when a person is said to be a white 
man, it means that the attribute of whiteness is predicable of him, and the 
attribute of blackness cannot he applied to iiim. The qualities positive 
or negative exhaust their force with expressing ihe quality of the objects, 
and do not go further. 

The ^rnti also says 

^ f5T%5iT«i! i !%%% 

51 ^ gw ii 

“ The one, formless being, with his purposes hidden, who, with various powers, creates 
man y forms ; from whom the world rises in the beginning and to whom it returns at the 
end, may he grant ns good understanding. (Svet. Up. IV. I.) 

Thus with regard to the one and the same Brahman, both these 
powers are valid : — As thb operative cause He is Kutastha or unchangeable, 
as the material cause He is Parinami or subject to modification ; as 
possessed of subtle nature, He is the agent ; and possessed of gross nature 
He is the object. This we infer from illustrations of the clod of clay, &e., 
given in the Chh. Up. VI. L 1. as well as from the very words of this 
aphorism, which uses the term Parin4mat. 

In this way we have thus refuted also the doctrine of Vivarta, which 
says that the world is an illusion, a superimposition on the true Brahma, ^as 
the snake is a superitn position on the rope, which appears like a snake), and 
that the world is therefore not real. It is not possible that there should bo 
the superimposition of the world on Brahman, as is the superimposition 
of silver on the mother of pearl, whicii through mistake may appear like 
^silver.. Because this supeHmposition presupposes that tlie object is in 
front of the person who -lijto the illusion. But Bfahman^is hot an 
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COMMENTARY. 

The following texts of the Munclaka Upanisad cati Him the yoni of 
the universe : — 

5qi; tiftqspiRr II 

That wiiom the wise regard as the womb of all beings.” (L I. 6.). 

5^ srir^r^il. 1 1 

“ The Maker, the Lord, the Person, Brahman, tlie womb.” Ull. 1.0,) 

The word “ maJeer” shows that he is tlie operative cause, wliilc the 
term “ taomb ” shows that He is the material cause alsii The word iji>iii 
or womb always denotes the material cause. As iii tlie senlencc : — “ Tltc 
earth is the yoni or womb of herbs and trees, &c.” 

True, inordinary language and in tlie Vedas, a dislinefion is clraiva 
between the material and the operative cause, and ordinarily we (h> not find 
one person combining in himself both these qualities, for many causes 
are required to bring about any particular result in worldly life ; yet fhe 
express texts above quoted leave no room for doubt, that so far as God is 
concerned, He is both the operative and the mateiial cause. 


Adhikarana VIII. — All names are names of God. 

(Vi^a ). — The present section is comtnenced in order to sliow that 
there are no Upanisad texts, which would go against the propositions 
above established. There are some texts, which apjiareutly establish 
that Pradhftna or Siva or some other deity than Visnu is the cause of the 
universe, while others prove that the individual self, the diva is such a 
cause. In the I§vet4!lvatara Upanisad we find the following texts, slioudiig 
that ^iva is the cause of the woidd-creation, &c., and not Hari : — 

II 11 

“ Tke PradMna is changeful ; Hara (lit., the Destroyer) is immortal and luichange- 
ahle. The one God rules the changeable Pradhiina aud tho imchangoablo human soul. 
By meditating on Him, by communion and unity with Him, the world-illusion is com- 
pletely removed and comes to an end.” (L 10). 

“Rudra (lit., the killer of all pains) who rules all worlds with His powers, is one only 
—the wise do not acknowledge fa second. He exists behind all persons. Ho creak's all 
the worlds, preserves them and rolls them up at the end.” (III. 2.) 

^ ^ gw H 8 U 
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“ He who is the cause of the birth and the power of all the devas, Rudra, the Lord 
of all, the Omniscient, who, at the beginning begot Hiranyagarbha, may He grant us good 
understanding. (HI. 4.) 

sr^r cT^TTR^ST^cTT W \^ [\ 

“When darkness is removed, there is neither day nor night, neither being nor non- 
being, ]>ut only the Siva alone. He is unchangeable. He is adored by the Savitri. Prom 
Him flows the Ancient Wisdom.” (TV. 18.) 

Tlie following texts similarly sliow tliat the creation proceeds from 
Pradh^na : — 

sraT5Tif^gcq5r i 

SISTT^ TTcTFi; II 

“ From Pradhana (lit., the Best, the Chief) is produced this universe, it goes back into 
Pradhana, it is sustained by Him ; verily there is no other cause recognised by the wise.” 

The following text shows that the world proceeds from the Jlva .— 

:itl %Sfc!r^3:=5TSir: I 

ST qJKTB II 

Prom the Jiva the life, the Giver of life) proceeds ail beings, they remain sus- 
tained by the Jiva firmly, they merge into the Jiva ; there is no higher cause than the 
Jiva,” 

{Doubt). Here arises the doubt. Do the words Hara, &c., used in 
'the above extracts, denote wliat they ordinarily mean or are they to be 
taken in their etjnnological signihcance, as denoting Brahman ? 

{PuTvupcik^ci). 1 hese words must be taken in their oixlinary signi- 
ficance, and denote Siva, Pradhana and Jiva, respectively. 

{SiddMnta).~~Thm objection is met by the author, by the followini? 
Sfitra. ^ 

SOTRA I. 4. 28. 

qHH Etena, by tliis, by the method of interpretation indicated in the 
above sQtras. ?f| Sarve, all (words like Hara, Rudra &c.) sqnsqtHr: VySkbya- 
tail, are explained. 

N ^10 a explained all words (like Hara, 


COMMENTARY. 

The words like Hara, ” &c., should be explained by the ir 
above indicated. All such words denote the Supreme Brahman, h< 
all names and words are His name. As says the following text 

All names that exist among mankind have come out from Him, the Purusa 
primarily apply to Him). ” ■ . 


212 
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The BliS-llaveya Sruti also says the same: — 

sfTirrfH ^ I ii 

‘‘Him denote all the names, thej^ all declare the Supreme Brahman, 
the Lord Vi^nu/’ 

Vais^ampayana also has said that all these names are the desigual iuu 
of Sri Ivrisna. In the Skanda Pur^a also it is written — 

Excepting the names of Narayana and such like, Hari gave all Ills other naiiKhs 
(like those of Kiidra, &e.) to different Deities.” 

The guiding principle, however, is this: — Where there is no con- 
flict of teachings, there the names like Hara, Rudra and the rest, denote 
the respective devas popularly so called. But where there arises a con- 
flict, there these names denote the Lord Visnu alone. 

The repetition of the word vy^khyatlh is meant to indicate the ter* 
mination of the Adhy^ya. 

Let our hearts be over fixed on the Lord Krisna, who as if in sj^ort, creates, main- 
tains, and destroys the whole nniverse, who is the Supreme Lord, whose powers are In- 
conceivable, infinite and true ; and in whom all the Yedas find their final goal and 
fulfilment. 

Here ends the fourth Pada of the first Adhyaya. 

iVote.— Thus the word Hara when applied to God means the Destroyer, who breaks 
up all the elements into their primordial state at the time of Pralaya. (Htirati tattvani, 
layabhimukhyam nayati) ; Budra means the destroyer of all pains. (Eujam drdvayatl) ; 
Siva means the Blessed One, the Auspicious One, Pradhana means the Best, the Chief ; 
Jiva means the Life, the giver of life ; and so on. 


SECOND ADHYAYA. 

Fiest Pada. 


^%lT%Jisr«r amr?^ ?r st3g?:?§ ^ it%j i i 

'.* May that Lord Krishna be my refuge and goal, who with His 
discus called Sudarsiana protected in the womb of his mother UttarS, the 
holy Pariksita, the son of Abhimanyu, even before his birth, from the 
burning arrows of the cruel son of Drona. • 

Note This verse has a double meaning. It may be applied to Kpishna DvaipSyaim 
and the author ^ the Sutras also. 

In the first AdhyAya, it was established that the Lord of all is the 
chief object, which the Vedanta texts teach ; that He is the material as 
well as the operative cause of all ; that He is different from everything ; 
that He is the Inner Self of all things ; that He is free from all imperfec- 
tions ; that He possesses inconceivable infinite powers, and has measure- 
less auspicious qualities. This was established by the Samanvaya or 
correct interpretation of all the Vedanta texts. But in the second Adhy4- 
ya, it would be proved that all contrary views establishing Pradh&na to 
■* be the cause of the universe are wrong ; and it will reconcile the con- 
flicts of Smriti and reasonings, which go to establish that contrary view, 
by proving that those reasonings are fallacious, and the systems of crea- 
^ 4ion, &c., es^blished by the Vedfinta are the only right view. Thus this 
chapter proves that the philosophy of Kapila is not supported by Vedfi:nta 
;,;i texts. ' ■ ’ ;,;y' 

A*t first, the author of the Sfltras disproves that Siifikhya is opposed 
to the sacred texts and removes the doubt that the VedS.nta view contra- 
dicts those texts which establish the Safikhya theories. It shows that, 
properly speaking, there is no foundation for the SShkhya view in the 
Vedanta texts. 

- (Doubt). Here the doubt arises, whether the view that Brahman is 
the sole cause of the universe, as established by the reconciliation of the 
texts, in the first AdhySya, is not contradicted by the SAnkhya Smjnti. ' . 

(P'drvapak^a). The opponent says, if Brahrqan is the sole cause of 

th^nnivet®, thjen; ..:jphat, of , tho^ |ex|s which . 
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S^fikliya view that Pradhg,na is the material cause of the ixni verse. Ac- 
cording to VedSnta, this S^fikhya Smriti would find no scope. Ivapila, 
the author of S§,hkhya,. is called a Risi in the following text of the Sv^et. 
iUPv""'' ■ 

i 

sr^ 3Rf^ ii 

“It is the one -who superintends every cause, all forms and all germs ; who .su.stahis 
with knowledge the wise Kapila, the first born, and who saw him born. ” — (.‘^vot. Up., T. 2) 

This sage Kapila is thus an authoritative person, because the ^ruti 
itself calls him the Risi Kapila. This Risi acknowledges the validitj' 
of fire-sacrifices &o., as taught in the Karma Ktoda (and is not a seofier 
of ritualism Me some other heretics). He has composed the Suftkhya 
bmriti, as Jn^na Kdnda, in order to teach men the nature and means of 

getting^ release, to those who desire Mukti. The first aphorism of his 
system is ^ 



-- ,=.--.-15 11 

Atvanr'l‘‘’^'?7' ‘hree-fold. Duklia, sorrow, mm 

Atyanta, complete. pTfTW: Nivrittih cessation. ^tvanta 

Purusarthah the sumum bonura * yanta, complete. - 

« The complete cessation of three sorts' of sorrows is the highest end of man. •> 

In another aphorism he says : — 

ff, Na, not. Dristfirtha, visible means firfi,. c-jji •, 

Nirvrittefi, after cessation, Api also 

Darianat, because of being found. ’ ' Aiiuvritti, return. 

“.This cessation of pain is not possible by material meou« 
by them is temporary only; and there is the recurrence of pain.’^ ® relief afforded 

In , this system the non-sentient Pradhana is tho i-n^i j 
of the world; and Pradhtoa creates the world in ordir to 
the bound jivas, or for her own sake. Thouc^h in^nf f 

world ; just as the insentient milk turns of its*"own acen^? 

If, therefore. Brahman be held to . ® accord into curd, Ac. 

i theS.fikhya doctrine becomes contradictel^r^^^^^^^^ 
where, because it is entirely devoted to tb. 
taift and not practical duty, and if it is not " 

JS of no use -whatsoeTer. Tierefore Vcdtnt. , ^ inniity, it 

as not to contradict tie system of Katjila whr, •>o » oonstmed 

. not be said, that if we interS VeS “ *?'“ “‘’’“‘J'- I‘ “o 

, ■ “''odtota teats mcnnfornuty. with 
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then Manu and other Smritis like that would be contradicted. There is 
no harm, if Smpitis like Manu and the rest are contradicted on theoretical 
points, for such contradictions would not make those works useless. For 
Manu and similar works inculcate practical religioijs duty, and are autho- 
ritative in matters of Karma KSnda and will thus have a scope of their 
own. The SiAkhya Smriti, however, is purely theoretical; 

(Siddhanta ). — This objection the author replies by the following 
Sutra ’ 

SbTEA II. I. 1. 

■ ■ ■ ■'•v _____ - 

II I ? I ? II 

Smriti, the Smriti, the Kapila philosophy. ^si^SRI^T Anavaka^a, 
non-room, want of application, redundancy, Dosa, ^ fault, Pra- 

sahgah, result, Iti, thus=t?I. Chet, if. ?r Na, not. Anya, other. 

Smriti, the Smriti. Anavakasa, non-scope or redundancy, 

Dosa, fault. Prasahgat, because of the result. 

1. If it be objected that )the Eapila) Smriti will 
find no scope (under Yedantic interpretation) we say no 
' because (under the Sankhya interpretation) there would 
result the fault of want of scope for other Smritis (like that 
of Manu, &c.) — 137. 

COMMENTARY. , 

The word Anavakasla means want of room, want of scope, in other 
words, becoming totally useless. The objection to the Vedanta texts 
being explained, by force of Samanvaya, as teaching that Brahman is the 
sole cause of the universe is, that the S^fikhya Smyiti does not find any 
scope under that interpretation ; therefore, the Vedanta texts ought to be 
explained in a way opposite to that which would appear from their super- 
ficial plain meaning. This objection is raised in the first part of the 
Sutra. 

It is answered in the second half of the Sfitra, which says, let it be 
so that the Satikhya Smriti finds no scope, for otherwise other -Smritis 
like those of Manu and the rest which are in harmony with the Vedanta 
teaching and which declare that Brahman is the ■ universal cause, would 
become useless. Thus there is a choice of two evils ; should the Vedanta 
texts be interpreted in a distorted way, so as to give scope to., the 
Sahkhya Smriti, or should they; be: interpreted' in a natural way, so afe to 
give room to Manu and the rest. The greater evil -is . not .to give scope to 
Manu and the rest. Manu and the- Smritis like that, establish that the Lord 
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is the cause of the creation, &c., of the universe, ana xnai 
Kapila is not correct. Thus Manu (Ohaptei I. V.) sajs . ^ 

nit II #ts&rsrw srsrrs i ^ ^ ^rasn^ ^rii 

^W¥in i ^airt 

‘‘ This (aaiverse) existed in 
tive marks, unattainable by reasoning, 
sleep. 

Then the divine Self-existent 
(all) this, the great elements and 
power, dispelling the darkness. 

He who can be perceived by the internal organ 
ible, and eternal, who contains all created beings and is ineonceiv 

o-wn produce beings of many kinds from his own body, first with a 

thought created the waters, and placed his seed in them. 

That (seed) became a golden egg, in brilliancy equal to the sun ; in that (egg) He 
himself was born as Brahman, the progenitor of the whole world. 

Similarly Par^sara says in the Visnu Purina : — 

mt II ?i«it^rsnffipisq?iif?sf ^Per^rafSTtr? i ?r«nr 

11 

FromYisnu there sprang the world, and in Him it abides; Ho makes this wwld 
persist and he rules it. He is the world. As the spider draws out the thread from his 
stomach, and again draws it into his body, similarly the world is emitted from the body 
of the Lord and merges back into it.— Purd na. 

There are other Smritis also to the same effect. These find no scope 
in Karma Kanda and are concerned with theoretical truth only. They 
;, i i cannot he explained as helping Karma Kinda. They are taught for the 
. sake of Jnina, because they teach practical duties, with the object of 
"■ / ^ purifying the mind, so the knowledge of Brahman may arise therein. 

' (AH abstract science and philosophy are of no practical utility, except 
, ; ib .so' far as they conduce to mental culture ; or to put it in the words of the 

Hindu Philosophy, Jnlna Kapda has no concern with actions, but only 
with. the purification of the mind.) The following Sruti text shows that 
the purification of the mind is the object of J SIna Kan4a : — 

' ■ ^ : '**'f he Brlhma^as tJie studies, of the Vedah, hy saeirilieew, hy 

aims, hy Austerities- aud by ' ‘ . 


the shape of darkness, unperceived, destitute oi aiswnc- 
unknowable, wholly immersed, as it were, in deep 

(Svayambhu, himself) indiscernible, (but) making 
the resfc, discernible, appeared with irresistible creative 

(alone) who is subtle,,, '■ Indiscem-' 
'able, shone, .'forth of 'his 


Wi&qya^ 
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No doubt in some cases we find tbe performance of these things 
lead to the falling of rain, to the begetting of sons, to the attainment 
of heaven, &c. That is however only side-results or bye-products, which 
arise occasionally ; with the object to produce faith in the scriptures ; and 
their higher object is to produce knowledge of Brahman. In fact the 
entire Veda including the Karma K4nda has this object, as says the 
text : — 

“ Whose form and essential nature all the Yedas declare and in order to attain Whom 
they prescribe austerities, desiring to know whom the great ones perform Brahmaeharya, 
that symbol I will briefly tell thee. It is Om. — Katlia UP, I, 3, 15, 

So also tlie text : — 

&c. 

“All the Vedas declare Narflyana alone,’’ &c. 

Nor can we settle the meaning of the Vedanta texts by means of th6 
Sankhya Smfiti of Kapila, for then we should have to accept the extremely 
undesirable conclusion, that all the other Smritis quoted are of no authority, 
and it would be establishing a conclusion opposed to the whole tendency 
of the sacred scriptures. For settling the meaning of a text is to show 
clearly the whole current of the scripture. The Safikhya Smriti does not 
possess this qualification. Therefore, it is against scripture, evolved out 
of one’s own inner consciousness and not the production of any authorita- 
tive (apta) person. We are, therefore, not afraid of the contingency that 
the Stnkhya Smriti would find no scope in Veddnta. Let the Sankhya 
Smj-iti be totally discarded, when by so doing we save those other 
very numerous class of Smfitis which closely follow the doctrine of 
the Vedanta. 

It is not proper to show undue preference for Sankhya Smj-iti merely 
on the strength of its being composed by an Epta or authoritative person. 
For in that case, we shall have to admit many a conflicting Smritis, such 
as those of Gautama, &c., who were also aptas, but who have given 
different theories about the world, soul and God and thus we shall be 
landed into the absurdity of believing contradictory theories, merely because 
their authors were aptas (or reliable honest persons). The result of which 
wiU be that we shall never know what was the truth. Moreover, it is a well- 
known maxim that when there is ^ conflict between two Smritis, then that 
Smriti alone is to be followed which is in harmony with the sacred 
scHptufes (^ruti): and that alone ought. to be respected. ,;, 
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IGovinda 


Since our opponent raises the oDjeciion ou tat: .a 

Smiriti, therefore our autlior says, “we shall relate him l.y his own 
argument,’' namely, by the strength of other Smrit.s sael. as ll.ose of 

Mann, &c. For if tlie argument of the opponent has any ioivi\ it comes to 
this, that scope should be given to the Smritis, au<l the ^'edanta sliould be 
so explained that the Smritis should not be discarded. 

this proposition of our opponent we say, that 
explain the Vedanta that it may give sx-ope to tlie largest 
Manu and the rest. 

that tlie author of the Sahkliya is spoken 
isagc of Svotiii^vatara 
understood that 


Taking our stand on 
we must so 

number of Smyitis, such as 

As regards the objection, 

of respectfully by the Sruti itself, iu the fam(.)us pas; 

Upani§ad (V. 2), we reply that you have not properly 
verse. It does not refer to Kapila, the founder of Athcdstic Sufikhya, but 
to a different being altogether. The verse really jueans, “ He wlio before 
the creation of the world produced the sage Kapila (nanicly, the Gohlen 
coloured Brahma), in order to maintain the universe and wlio sustains 
this Brahma with the knowledge of the past, present anil future, we wor- 
ship that Lord God.” The word Kapila here means Gulden coloured, and 
is another name of Brahrafi called Hiranyagai-bha, referred to in this very 
Upanisad in Verse 4 of the 3rd Chapter : “ He who is the cause of the 

birth and power of the gods, Rudra, the lord of all, tlie nniniscicnt, who 
at the beginning, begot Hiranyagarbha, may he grant us good understand- 
ing.” That this first-born with the Golden colour is Brahma, rve find 
also from Verse 12, Chapter IV of this Upanisad. Thus the sacred 
scripture refers to another being altogether, when it uses the w'ord Kapila; 
and it does not refer to the founder of tlie athei.suc science, for he 
misinterpreted the meanings of the f^ruti. Therefore, if Ihin latter 
Kapila is called an unauthoritative person (Auiipta) we are not show- 
ing any disrespect to the 6ruti. Ou tlie other hand, the authori- 
tativeness of Manu is stated in unambiguous language in the Taittiriya 
Brahmana, where it is said “whatever lifann has declared that is a 
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He is not tliat Kapila who was the son o£ Kardama, for he was an incar- 
nation of Visnn. 

Note.— There are two persons of the name of Kapila mentioned in our books : they 
should not be confounded. The founder of the atheistic Sdhkhya was a different person 
from the Kapila mentioned with great respect in BhSgavata PurSna and the Bhagavad 
Gita. See our Chhandogya Upanisad, page 242. 

Thus we find in the Padma Pur§.na 

airT%w??f5r ^ ll 

^ ii 

''One Kapila called also Vasudeva taught the philosophy of Sahkhya to the Devas, 
Brahma and the rest, to the Bisis, Bhj*igu and the rest, as well as to Asuri. He taught 
the doctrine full of harmony with the teachings of the Vedas. There was another Kapila 
who also taught a Sdhkhya philosophy, fully opposed to all the Vedic teachings, and he 
had also a disciple called As uri, who was other than the first Asuri. His Philosophy is full 
of false reasoning and bad arguments.” 

Therefore there is no fault if the Safikhya Smriti he entirely discard- 
ed, because it is opposed to the Vedas and is the work of a person who is 
not an Spta. 

sGtha 11. L 2. 

II I ? I =( II 

Itaresdm, of others, namely, of other points mentioned in the 
philosophy of Sahkhya. =sr Cha. and, ^^'^515%: Anupalabdhefi, because of the 
non-perception, because of their not being found in the Vedas. 

2. Many other doctrines taught in the Sahkhya phi- 
• losophy are also not found in the Vedas, hence this system 
•is not authoritative. — 138. 

COMMENTARY. 

It is not only because Shhkliya teaches that Pradhina is the author 
of creation, which makes it unauthoritative ; but it teaches other doctrines 
also, which have no foundation in the Vedas. Thus it teaches that souls 
are pure consciousness and all-pervading, that bondage and release is the 
work of Prakriti alone, and these two are effects of Prakriti. It further 
teaches that there is no Supreme Spirit, the Lord of all. It also holds that 
time is not a Tattva. It holds that the Pranas are merely forms of the 
functions of the five senses, and have no separate existence of their own. 
All thes6 heterodox doctrines are to be found there; ^ ' 
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Adhikarana II. — The refutation of Yoga. 

Says aa opponeat, admitted tliat tlie Vedanta text slioald not be 
explained in tbe ligbt of tbe S4fikhya pbilosopliy, because it is opposed 
to tbe theory of Vedtota. But they aiay be explained according to the 
philosophy of Yoga, because it is based on the teachings of Vedanta and 
is not opposed to it. In fact, Yoga is in harmony with sacred scriptures, 
and may be called a Srauta philosophy. It is mentioned in the Upani- 
sads thus : — 

cTt i 

Kl n 

That they hold to be Yoga, which is the firm restraint of the senses. Then one be- 
comes not heedless. Yoga should be performed with regard to the Lord, from whom is the 
origin and destruction of all things.— Katha £/pawisad, Ff. 11. 

We find many such reference to Yoga in the Upanisads thus : — 

airsmT 

Nachiketas having then obtained all this knowledge and practice of Yoga imparted 
by Yama, attained Brahman, became free from rajas and beyond death ; another who thus 
knows the spirit certainly becomes so.—Katlut UanisJuid, VI. 18. 

Similarly, the method of postures and other members of Yoga are 
taught in GttS also where it says, that one should sit with his body straiglit 
and neck not bent, &c. Therefore, the Lord Patanjali composed this Yoga 
Smriti in order that men may conquer SahsSra, by crossing over the diffi- 
cult ocean of the world. He is one of the best authors and he has composed 
this philosophy through his great Yoga powers. Thus his first aphorism 
is : — 


“ Now an explanation of Yoga.”— 1—2. 

1—2. 

Yoga is the cessation of the modifications of thinking principle.”— 1—2. 

These Sfitras are not opposed to VedS,nta. If this Yoga Smyiti, 
which merely deals with the teaching of the concentration of the mind, be 
held unauthoritative, then it will find no scope anywhere else ; and if the 
Vedfinta texts are to be explained by the method of Samanvaya," without 
regard to any other Smpiti, then this Yoga becomes redundant. There- 
fore, the Vedanta texts, should- he so explained as to give room to Yoga 
Smriti, and the doctrine of Sagaavaya should not be carried to this extreme. 


Bhasya.} 
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m 


The Smritis like Mann and the rest, being concerned with Karma K^nda 
may be contradicted in certain parts, by the Yoga Smriti ; but they will 
still have room, inasmuch as, they teach practical duties (Dharma). 
Therefore, says the Purvapaksin, the Ved&nta texts should be construed by 
the Yoga Smj-iti and not in accordance with the above-mentioned Saman- 
: ;vaya. ■ 

{Siddlianta).— To this the author replies by the following Sutra : — 

SDTRAII. I. 8. 

^ H I ? I ^ II 

Etena, by this ; namely, by the refutation of the Sahkhya Smriti. 
Yogali, Yoga doctrine as to creation. Pratyuktah, has been refuted. 

3. By the above refutation of the Sahkhya Smriti, 
the Y"oga Smriti is also to be understood to have been re- 
futed — 139. 

COMMENTARY. 

On similar grounds as those by which the Sankhya theory of creation 
has been refuted, the theory of Yoga is also refuted thereby. For the 
Yoga theory on this subject is opposed to Vedanta. If the Vedanta texts 
are to be explained by the light of the Yoga Smriti, then the other Smyitis, 
like that of Manu and the rest which are in harmony with the Vedas, 
would become useless ; and will have no scope. Therefore, the Yed4nta 
texts about creation are not to be explained in accordance with the Yoga 
Smriti. 

It cannot be said that the Yoga theory about creation is not opposed 
to the Vedanta theory about cosmogony. For in the Yoga philosophy 
also, the Pradh^na is said to he the independent cause of creation. Accord- 
ing to the Yoga, the Lord and the Jivas are mere consciousnesses (Chiti- 
matr^h) and both are all-pervading (Vibhu). Not only is the Yoga theory 
opposed to Vedanta in these matters, it is opposed also in other respects, 
such as -Yoga holds that Mukti is merely the cessation of pain, which is 
a result of Yoga practice. All these theories are opposed to the teachings 
of Vedanta on these points. We do not find in the \edanta texts the 
mention of the three-fold means of right knowledge, admitted by the 
Yoga. The latter holds that the Pramanas are perception, inference 
and testimony. Nor do we find in the Vedanta texts the mention of the 
five Vyittis or functions of the mind, mentioned by Yoga. The Yoga 
holds that Ohitta or mind or thinking principle has five modifications, - 
right knowledge, false knowledge, fancy, sleep and memory. There is no 
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sucli classification of mental functions in the VerlAnta texts. All these 
things are to be found in the Yoga philosophy alone. Therefore, Yoga 
Smriti being opposed to Vedanta on these matters, is not a valid Smriti. 
If it be said, the Yoga philosophy would find no scope otherwise, we say 
let it be so. But since it is opposed to the Vediinta, we are not afraid if 
it has no scope left to it. In fact, all the arguments addiicetl to refute 
SMkhj'amay be adduced against the Yoga also. The real truth about the 
Lord as revealed in the Vedanta, about the Jlvaa, about the cause of 
bondage and salvation, and the means of getting salvation will be des- 
cribed later on. 

This being so, how do you explain those Vedanta texts wliich express- 
ly mention Yoga and its \'arious members, such as the following: — 

ii <; ii 

Making his body, with its three raised parts steady and placing his senses into the 
heart with his intellect, the wise men should cross all the fearful streams by moans of the 
rafter of Om, the Brahman. — Sfz/et. Up., II 8/ ’ 

^ r?r5iRi ggsrr ^ ^r5[«rr% \ 

ierf^^Firf^nror fisrt it \\ h 

“ The Eternal among the eternal ones, the Consciousness of the conscious beings, who 
though one, dispenses to many their objects of desire— one who knows that God, tlirkuso 
who is knowable by Sdhkhya and Yoga is freed from all bonds.— Swt. Up., YI. is'** 

The words SUfikhya, Yoga, however, here mean. metaphy,sical know- 
ledge and meditation, and have no refeience to the systems of philosophy 
bearing those names. 

Release cannot be obtained by the method taught in Yoga, namely 
by the discrimination of the difference between Purusa and Prakriti’ 
which is the favourite method of Yoga and Satikliya.' According to 
Vedanta, release depends on the grace of God plus the knowledge of God 
.and not upon the knowledge of the difference between man and matter’ 
This will be proved by the following texts :~ 

5^* i 

T+ ■ " Gre^ Spiwt, shining like the sun and transcending the world of darkness. 

It IS only by knowing Him that one escapes death; there is no other path to^KP upon- 
Svet. Up., III. 8.” ^ 

I sr^ ^ 

51%^ ir H : , 


Bkdsya,'} 
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Knowing Him alone, let tlie wise Brahmana constantly meditate. Let him not study 
many books, for verily all that is waste of energy.’'— Bn Up., lY. 4.21, 

He who meditates on Him, feels joy in Him and is devoted to Him, alone gets 
immortality and no one else,” 

Moreover, that portion of the Sahkhya or Yoga, which is not opposed 
to the Vedanta, is admitted valid by us also. We do not cherish any 
animosity against the whole of S6,hkhya or of Yoga : but take exception 
only to certain theories of theirs, as to ci-eation and the method of obtain- 
ing release. The fact is, we simply discard the portions expressly opposed 
to the Vedanta, and accept the rest of the philosophy of Yoga and 
Sahkliya. 

True, the Yoga is not non-theistic like the Sapkhya, for it admits 
the existence of God, in its several Sutras, such as the following ; — 

Isvara, God. PraaidhtoSt, by resignation to the will of. Vii, or. 

“ Concentration may be attained by complete devotion to the Lord.” 

Klesa, pain. Karma, acts. Vipaka, fruits of act. Asayaih, by the store. Apara- 
mristah, untouched. Purusa, Yi.sesaha particular Spirit, isvarah, Lord. 

The Lord is a particular Spirit untainted by evil, suffering, acts and the frauts of 
actions,” etc. 

Yet these Sutras are not absolutely necessary for the Yoga system, 
and many say that the author of Yoga was not in his right mind when 
he framed these particular aphorisms, and they are merely a mistake of 
his. 

Similarly, Gautama, the author of NySya, and Kan^da, the author 
of the Vaii^esika, were deluded when they propounded their theories 
regarding creation and release : which are also opposed to the Vedanta. 

These will be refuted later on. No doubt these authors are also 
very learned and wise, but their delusion is the result of either too much 
conceit of their own knowledge, thinking that they were omniscient, or 
because the Lord had so willed that they should start such theories, for 
some mysterious purpose of His own. In fact, some hold that these 
theories ipre necessary in order to clearly bring out the perfect symnietry 
and harmoniousness of the VedS,nta. 

The present Sutra opens a new Adhikarana, inasmuch as the Yoga :? 
differs from the S4£ikhya in admitting the existence of the Lord ; and so 


ssiiiiiii 
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AdUkarana III.— The Vedas are eternal and infalUUe. 

Says an objector: -If tlie Smritis like tlie Siibldiya and the rest 
are to be set aside as non-valid and an4pta, merely because tliey are 
opposed to tbe Vedas, then you must first establish that the Vedas them- 
selves are infallible and contain nothing which is opposed to science or 
reason. The present section is commenced to remove that doubt, and 
to establish the infallibility of the Vedas. 

(Doubt).— The doubt is raised in the following form. Is the Veda 
fallible or infallible ? Is it the production ol an ^pta or an anfipta ? 
Had the Veda been infallible, then all that it says would como out to be 
true. But that is not the case, for example, it says, “ Let a person desir- 
ing rain, perform the Kariri Sacrifice.” Now the performance of the 
Ntiriri Vajna does not invariably produce lain. Xheiefore, the eda is 

not infallible. 

{Sidd}ianta).~To this the author replies by the following Sutra 

SUTRA II. 1. 4. 

fr n ^ I ^ I 8 u 

^ Na, not. Vilaksanatvat, because of the difference of charac- 

ter. Asya, of that, of the Veda. ?ni;rcf«lTathatvani, suchness, the eternity, 
the authority. Cha, and. Sabdat, from the Word, from the Scripture. 

4. The Veda is not unanthoritative (like the Sankhya, 
&c.) hecanse of its being of a different character altogether, 
and because its eternity is established from the Word. — 140. 

COMMENTARY. 

The Veda is not unanthoritative, like the Smritis of the Safi khyas 
and the rest. Why ? Vilak8anatv4t. Because it has a different charac- 
ter. Every human production is liable to four-fold error : that is, h^dless- 
ness, wrong-headedness (tyring to establish a proposition merely through 
a spirit of argumentation and against one’s own inmost conviction), error 
or delusion, and want of ability, owing to imperfection of instruments. 
No such errors of authorship are possible in the case of the Veda. For 
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it is eternal and has no human being for its author. And its tathatva, 
siichness, the possession of such attribute, namely, its eternity is pro'/ed 
from the Word itself. As says a Sruti 

Tasmai, to him, to the Agni, NQnam, now, Abhidyave, to the well-satis- 
fied, Vacha, with Speech ; Virupa, O sage Virupa ; Nityaya, with the Eternal ; 
Vrisne, to the Powerful. Chodasva, praise; Su-stutim a fair praise. 

“ Now, O Yiimpa, rouse for Him, Strong God who is ever Self-content, fair praise 

with the Eternal Vedic Speech.” “-itip Veda, YII, 9i. 6. 

Thus the Sruti itself calls the mantras, by the significant epithet 
of the nitya-vak or the Eternal Voice. The Smritis also declare the 
Veda to be eternal. Thus in the following : 

fMmx i 

?n|i ??cr5 II 

“The Self-existing Lord, in the beginning Of creation, sent forth the eternal, begin- 
ningless ’Voice, the divine Veda ; from vsfhich proceeded all the other scriptures.” 

The Smritis like those of Manu and the rest, are authoritative, 
because they are based on the Veda, and for no other reason. In the 
Sdtra I. 3. 29, the eternity of the Veda was established by reasoning, 
in the present Sutra it is established by authority ; herein consists the 
difference between these two Sutras. 

But, says an objector, the Vedas are non-eternal, because we find 
in them a statement to the effect that they were created, at a certain time, 
and every thing that is created, has an end, necessarily, some time or other. 
The following verse of the Purusa Sfikta shows that the Vedas are 
created : — 

cT^?; 5 Eii^r 11 

Tasmat, from Him, Yajnat, from that Sacrifice, Sarva-hutalj, all-offered, 
general sacrifice, Richab, the Rik hymns. Samani, the Sama hymns. Jajnire, 
were born or produced, Chhandamsi, the Chhandas. Jajnire, were born or 
pi-oducfd, Tasmat, from Him, Yajus, the Yajur Veda, Tasmat, from Him, 
Ajayata, was born, produced. 

“ From that great general Sacrifice, Richas and Sama hymns were born, therefrom 
were spells and charms produced ; the Yajus had its birth from Him.”-Biff Veda, X. 90. 9. 
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To this we reply, this is not so. By the word jan “ ^vas born,” we 
mean “ was manifested ; ” and not lorn in the ordinary sense. As has 
been said in the following verse : — 

«TTcr^cg?fT I 

rersn^ir ^ il 

Tills Lord Veda is iSelf-exis tent (that is eternal). TiioUj O God, liasfc sang it out 
of old. Tlie great ones from *Siva down to the .l^lsis are its reciters only and not Its 
authors.’^ 

Nor can it validly be objected, that the Vedas are iinauthoritative, 
because they do not always produce the results promised by them. 
The production, of any particular result, depends upon the capacity of 
the person performing the act. A competent person (like a competent 
chemist) always gets the predicted result, by the proper chanting of the 
hymns, while an incompetent person (like a tyro in Chemistry) fails to 
get the expected result. The failure of the result only proves the iucom- 
petency of the agent and not the defectmness of science. While the 
Smritis like the Saflkhya and the rest are unauthoritative, not because 
they fail to produce the results promised by them, but because tliey are 
in conflict with the teachings of the Vedas on these important points of 
Creation, Release, &c. 


Adhikarana IV. — The Superi' 
hy terms like Fire, Earth, dot. 

Ohjeetion . — Let it be so. But how < 
ings of the Vedas, such as the following 
“The Fire willed let me become im 
become many .” — OhJiandogya Up., VI. 4. &( 
“ These Pranas quarelling among tl 
asked who was the best ainongst them.— Rr 
The elements like fire, &c., are non- 
they willed or quarrelled, is as reasonabi 
barren woman held a discussion. Therefo 
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distinction, because of being so qualified. The epithets applied to these ele- 
ments show that the superintending devas are meant- Anugatibhyani, 

on account of their entering. The subsequent passage expressly shows that 
the devas entered into them. 

5. The words fire, &c.y howeyer, denote there the 
superintending devas, because the epithet Deva’’ is men- 
tioned there, and the statement that they entered these ele- 
ments prove it also. — 141. 

COMMENTARY. 

The word “ tn ” shows that the doubt above raised is being removed. 
In the phrases “ the fire willed,” the conscious superintending devcis of 
these elements are meant, and not the unconscious elements. Why do you 
say so? Because of the specific epithets ‘^deva’* is given therein Tn 
those very passages we find that Fire, &c , are called devas. Thus the 
whole passage is given below to understand the argument. 


^srr^<T lU H 

1. The Sat alone was in the beginning, one only, without an equal. About this the 
others say, the Asat alone existed in the beginning, one only without a second. From 
that Asat was produced the Sat. 

ii ^ H 

2. But, 0 child, how could it be thus, said the father. How from Asat should be born 
the Sat. Therefore, the Sat alone existed, 0 child, in the beginning, one only, without an 
equal. 

rrt^cT cr#5t sjp^ir sr5iT^% cT^^t- 

II 

B. He thought ‘‘ I shall assume many forms and create beings.’’ He created Fire. The 
Fire thought “ I shall assume many forms and create beings.” That created the waters. 

iTR 5rpT: ?5?arm srsn^nft^ err 3f5T*T^5rf?r ii 

4 The Waters thought “ We shall assume many forms and create beings.” They 
created the Food. 

II SI II 

2. That Goa thought “ these three Devatas are well-creatod ; now I shall enter 
into them with that aspect of mine called the Living Self, and shall develop name and 
from.’’ 

Thus the specific epithet of .the Devata is applied to these three,; 
and so they cannot mean inanimate elements, but are sentient beings, or 
cosmic Intelligences. ; 
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Similarly, the cjujirrel about the Pranas refers to the devatas, as the 
following extract will show : — 

'??rr f I twcTT 

crsr^ ^#5'^ srf^lssr 

i^grf^cr^sr* srfgl^r ctscrt q5??i=s^#in 

qgT^cTfusr: sTf^l^r 

vTrrqf^g^?! qgr^crjqR: crTrcrqq?Tg»a^% ^rfent qR fq%- 

“ Next follows the recognition of the pre-eminence of the Prana by the other devatas. 
All the devatas contending with one another to assert their own pre-eoiineneo, went ont 
of the body. It lay like a piece of wood. Then speech entered into it. It spoke and 
lay down still. Theii the eye entered into it, when it spoke and saw% but still lay down. 
Then the ear entered into it, when it spoke, saw and heard, but still lay down. Then the 
mind entered into it, when it spoke, saw, heard, and thought, but still lay down. Then the 
Prana entered into it, when it immediately got up. All these devas knowing the Prana to 
be pre-eminent and fully comprehending Him as the Conscious Self went out of this world 
with all these.” KausitaM Up.f II, 0. 

Thus here also the epithet Deva is applied to these senses. Conse- 
quently the quarrel was among the devas of the senses and not between 
unconscious sense organs. 

Not only the specific epithet Deva is applied to these, but in another 
Upani§ad we find that tbe devas entered into these elements. &c, in order 
to regulate their activities. Thus in the Aitareya Arnayaka II, 4. 2. 4 : — 

m q?rT srrcR^i g# srr^f i 

mm i siifq^if I f?;5r5 

sit5r‘«5^qj^snfq5rq:i 

1. Those devatas, Agai and the rest, after they had been created, fell into this great 
ocean, 

4. Then Agni having become speech, entered the mouth. Yayu having become scent, 
entered the nostrils. Aditya having become sight, entered the eyes. The Bis, having 
become hearing, entered the ears. 

Thus it shows that the superintending devas of senses are meant by 
the terms Agni, &c. This entering of the devas constitutes another reason 
for holding that sentient entities are meant, and not unconscious elements, 
&c. Similarly, the Bhavisya Purina is to the same effect : — 

“ The superintending devas of earth, &e., possessed of mighty powers, and inconceiv- 
able energies are actually seen by the sages.*' 

Similarly, the phrase “the stones float, &c.,” are to be explained as 
praises of tbe devas within tbeEp, And, as a matter of fact, they did float 
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on the water when Sri RSma liridged the ocean. The devas held up the 
stones and made them float on water. Thus there is notliing unauthori- 
tative in the Vedas. Consequently the Vedanta teaching, that Bi-ahman 
is the sole cause of the universe, is firmly established, and is not open to 
objections raised by the Safikhya. 

Adhiharana V.— Brahman the material eause of the unimrse 
estdbliahed by reasoning. 

(Objection.)— The Sankhya cornes to the attack again, this time not 
relying on the texts, but on pure ratiocination, and says that Brahman 
cannot be the material cause of the universe. It is true, that the Sankhya 
himself admits that in matters transcendental, relating to the true nature 
of the Self and of cosmogony, &c., reasoning is of little avail, and must be 
abandoned in favour of theSruti. It has the following aphorism : — 

Sruti, the sacrad Revcalation Virodhat because of the conflict or contra- 
diction, not. Kutai'ka bad reasoning. Apasadasya, of the inferior person. 
Atina-labhafi, attainment of the Self. 

“ The attainment of the Self cannot take place by mere false reasoning, because 
opposed to the Scripture.”— VI. 85. 

This homage paid by the Slnkhya to Sruti is merely a lip homage, 
for the Slnkhya appeals to Sruti merely to find fault with his opponent. 

The doubt raised is to this effect. 

(Doubt ). — Is it possible for Brahman to be the material cause of the 
universe or is it not ? 

(Puvvapahsa ). — The opponent says that Brahman cannot be the 
material cause of universe, because the world is of a different nature 
from Brahman. Brahman is conceived to be Omniscient, Omnipotent, All- 
pure and possessing pure joy as His nature. The world, on the other hand 
is admittedly seen to consist of ignorance, impotence, impurity, and sorrow. 

Thus there is no dispute that the two, the God and matter, are diametrically 
opposed to each other in their nature. It is a fact of daily experience that 
the effect has the nature of the cause. Just as a jar or a crown, or a piece 
of cloth have the same nature as the day, or the gold or the threads of - I ; 
which it is made. Therefore the world being of a different nature to,,-,. 
Brahman, cannot have him as its material cause. We must, therefore, - 
search out some appropriate material cause of the world. And that we find 
in the Pradhana alone. The world consists of joy, sorrow and delusion, ' 
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and for sncli a world, tlie Pradhana consisting?' of Sattva, Pajas and 
Tamasis tlie most appropriate cause. “But,” says tlie Vedantin, “ we 
explain this by positing the existence of two energies (Saktis) consisting 
of Spirit and Matter, and both dwelling in Bj-ahmau, and thus there is no 
difScnlty in understanding how this world, as an effect, proceeds from 
Brahman.”. But this also does not solve the difficulty. The world 
still remains of a different character from its material cause, the Brahman. 
From a very subtle material cause, like the two energies, Spirit and 
Matter, it is not easy to explain how this gross world, that we see around 
us, comes into existence. Similarly, there are other differences between 
the world and Brahman, d'lierefore, the world has not Bralirnan for 
its material cause ; because it is essentially diffment from Brahman ; and 
the Scripture must, in matters worldly, take the help of Reason to ascei’- 
ta in the truth. This then is the Purvapaksa. 

(Siddha 7 jta) .—The next Sutra answers this objection. 

SUTRA IL t 6. 

5 II I t I < 11 

Drisyate, is seen. The coming out of the gross from the subtle is 
a matter of experience, g Tu, but. 

6. But it is seen, (that a thing totally different from 
another may he the material cause of that thing). — 142. 

COMMENTARY. 

The word “ but” removes the doubt above raised. The word “ not ” 
of Sutra 11. 1. 4. is understood here also. The statement that the world 
cannot have Brahman for its material cause, because it is of a totally dif- 
ferent nature from him, is not correct ; because it is seen in everyday 
experience, that things entirely different in their essential natures, stand 
as material cause and effect. Thus the rise of different qualities from 
things of different nature. (As the quality of intoxication arising from 
sugar.) Or as the birth of living worms from the dead honey. Or as the 
coming out of elephants and horses f ronr the tree of all-desire. Or of 
gold from the philosopher’s stone. Referring to this coming out of matter 
from the Spirit, the Atharvanikas say : — 

“ As .the spider stretches forth and gathers together its threads, as herbs grow out of 
the earth, as from a living man come out the hair, so from the Imperishable comes out 
this universe,'— Mu? 2 da?ca, I* L 7. 


Bhdi^a.li 
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Adhikarana VI. — Non-heing not the First cause. 

An objentor again comes forward and saj^-s If tlie material cause 
be different in its essential nature from the effect, if Braliraan differs in 
nature from its effect, tlie world ; then it means that the cause and effect 
being essentially different, the world before its origination was non-existent 
in Brahman, the cause. In other words, the world was a nothing (Asat), 
before origination and the one (Brahman) only existed then. But you, 
who hold that the world is a real effect, and is real, cannot hold this 
Tiew. 

To this the author replies : 

sGTRA II. 1. 7. 

5T, II R I ? I ^ II 

Asat, non-existing, absolute, nothing. frW Iti, thus. Chet, if. 5f 

Na, not. Pratisedha, a denial, a prohibition, Matratv^t, because, 

merely. 

7. If it be objected, tliat the world is then an absolute 
unreality, we say no, for there was merely a denial in the 
previous Sutra of the sameness of nature between the cause 
and the effect, and not that the two are substantially differ- 



ent. — 143. 

COMMENTARY. 

The objection raised by the opponent is no real objection. Because 
the denial in the previous Sutra was only with regard to the rule that the 
cause and effect must be of the same nature essentially. It was not meant 
that the suhstaneeR of the two should also be different. (Thus the effect of 
the union of oxygen and hydrogen is essentially different in qualities 
from the two gases but there is no suhatantial difference between the effect, 
water and the cause, oxygen and hydrogen. The suUtanee is the same.) 
Our position is that Brahman himself becomes modified into the world, 
and then manifests different characteristics. Tlie meaning is this. When 
you say that because there is difference of nature between the cause 
Brahman and the effect world, and therefore, Brahman cannot be the 
material cause of the world, d > you mean to say, that because all the 
attributes of Brahman <lo not a re-appear in the effect, therefore, the effect 
is not due to Brahman, or do you intend to say that because only some 
characteristics appear and the others do not, therefore Brahman is not 
the cause, yon cannot mean the firstj for then there would he np 
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such thing as cause and effect, for the cause and effect are not identical 
in all characteristics. The very relationship of cause and effect implies 
that there is some difference between them. For though the lump of 
clay be the cause of the jar made out of it, yet the jar does not possess 
the lumpiness of the clay, but has a different form altogethei. If, houevei', 
you mean the second, and say that no characteristics of Brahiiiao appear 
in the world, you are evidentlj^ wrong. For Brahman is bed or Being, and 
this characteristic of His re-appears in the world, for the world possesses 
existence. Nor can you say, that because these particular attributes of 
Brahman do not appear in the world, such as His joyousness, etc., therefore, 
the world is not His effect. You cannot pick and choose the qualities at 
random, for then anything may become the cause of any other thing; 
and everything will be the cause of everything else, and the law of 
causation would be reduced to absurdity. 

. Says an objector, we do not hold any such absurd position. But 
V, we demand that the particular attributes which differentiate the cause 
from other objects, should re-appear in the effect, for the relation of 
cause and effect is constituted by the persistence in the effect of those 
characteristic points which differentiate the cause from other things. The 
characteristics by which the thread differs from gold, persist in the cloth 
manufactured from the thread, and in the bracelet made from gold. 

To this, we reply, that this is not an invariable rule. For this rule 
'' ; ' is violated in the production of worms from the honey, and so on. Nor 
vi, is gold in every respect the same as the bracelet ; there is the difference 
, I :of condition between the two. Though the world and Brahman are 
different, as the philosopher’s stone is different from gold, yet they have 
this in common, that both are essentially one in substance^ as the gold and 
bracelet. Therefore, the world, though an effect, is not unreal 

The Safikhya opponent comes forward now with another objection : 

’ SCTBAII.!. 8. 

ii R i ? i ii 

Apitau, at the time of pralaya or the great dissolution in re-absorption 
unto that, like the effect. The cause would become like the 
v; effect, when the effect is re-absorbed in it at the time of pralaya. Prasaa- 

gat, on account of the consequences. Asarnaiiijasara, inappropriate. 

, {Ohj66tion).~-Ai Braliman is the material cause of the 
diverse, then m the world is re-afehr1ted 

in Him, Brahman wdul^ ' j^ edn8e(|uenoes ;ol th& 

• <' pkJ'' ')ii ’’ I'' ‘ 
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If Brahman, with His subtle energy consisting of Spirit and Matter, 
is tiie material cause of the world,— a world full of misery and many a 
defect, injurious to the progress of the human soul;— then when it is 
re-absorbed in Brahman, at the time of pralaya, Brahman would become 
tainted with all tlie concomitant consequences of matter. The force of 
vat in the Sutra is that of or ‘like.’ As the world is not the final 
object of man, (for admittedly the goal is different) so the Brahman wmuld 
not be the goal of man. For in the state of pralaya the world being one 
with Brahman, the latter will have all the defects of the former. (As the 
pungent assafoetida when mixed with any condiment, scents the whole 
food with its pungent and disagreeable smell.) That being so there would 
arise inappropriateness, for all those Upanisad texts which declare that 
Brahman is Omniscient, free from taint, etc., would become contradicted. 
Thus, for this additional reason also. Brahman is not the matei-ial cause 
of the world. ■ 

(Siddhanta).—Th& author sets aside this objection in the next 

Sutra 

SCiTRA II. 1. 9. 

Na, not. g Tu, so, but. Dristanta, instances, illustrations. 

Blikvat, because of the existence of, 

9. But this is not so ; as there are instances to this 
effect. — 145. 

COMMENTARY. 

By the word “ tu,” the possibility of the objection is set aside. 
There is no inappropriateness in the Brahman’s being the material cause 
of the universe. For there are instances to show that tlie cause is not 
tainted by the defects of the effect. Though the world is full of misery, 
etc., yet the Lord God is all pure, etc. He remains always untouched by 
evil. As in one picture, the different colours, like the blue, yellow, etc., 
remain in different parts of the canvas, and do not overlap each other ; so the 
qualities of the world remain in their proper locality in Brahman. Or, to 
take another instance. As youth, childhood, and old age, which are 



II ade^Aya 


VEDAETA-SVTEA^ 


the senses and not to the embodied Self; so the defects of the world do not 
appertain to Brahman. Tims all those modifications belonging to matter 
and antagonistic to the highest end of Man, appertain to the energies of 
Brahman, and are attributes of His Energies (Saktis) and remain in His 
Saktis and do not pervade the pure Brahman. We hold that Brahman is 
the material cause of the world. This theory is not only free from any 
objections, but the opposite theory of the Sahkhyas, that the Pradliaua is 
the material cause of the world, is open to the following objection : — 

sOtra. II. 1. 10. 


Svapakse, in his own side, in the theory of the SSilkhya himself. 

Dnsat, because of the fault, or objection. =sr Cha, and. 

10. The objections raised by tlie Sankhya to the 
Vedanta theory apply with equal force to the Sahkh5'‘a theory 
itself.— 146. 

COMMENTARY. 

“ 0 SAfikbya, the faults that you find with our theorj'', are to be found 
in your theory as well. These have been pointed out in another place.” 
One fault found is that the Up§,dana or the Cause is different from the 
effect, or the world. In the Safikhya also the same objection applies. The 
Pradhana is conceived to be void of sound and the rest. Tiie world 
generated by Pradhana has the attributes of sound, &e. Thus the Cause is 
different from the effect here also. The effect thus being different from 
the cause, the objection that the effect is non-existent, and unreal re- 
mains. Similarly, when in the state of re-absorption, all objects merge into 
Pradhanaand become one with it, there is pervasion into the Pradhuna of 
all the effects of the world, and so the objection raised in Sutra 8 applies to 
Pradhuna also. Similarly, all the objections raised against the Brahman 
•theory apply to tlie Pradhtoa theory as well. The Brahman theory 
■ deduces the creation from a conscious Beihgor Spirit ; the Pradhana from 
unconscious matter. Moreover in the Pradhana theory of creation, the 
very motive of creation falls to the ground ; for the Pradhana being un- 
conscious, can have no motive at all. This will be mentioned in greater 
detail, when examining that theory later on. 

The author now shows that the scriptures, wlien supported by 
ratiocination, are the cause of ascertaining the truth, and consecjuently 

reason has its, proper place' in this system, 
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SUTRA. IT. 1. 11. 

II HI? I ?? II 

Xarks, reasonings ratiocination, controversial reasoning, ^TJlCrfSTHfl^ 
Apratisthanat, because not having any fixity or finality. ?rT7 Api, also. iFJlzrr 
Anyatha, otherwise, contrary. Anumeyam, to be inferred, inferable. 

Ift” Id, thus. % Chet, if. Evatn, thus, Api, thus, also, 

Anirmotsa, want of release, toj:: Pi asahgah, consequence. 

11. If it be said that there being no finality about 
reasoning, it is always possible to infer the truth of the 
' opposite ; we say “ no,” for then the undesirable consequence 
would follow that there would be no final release 
also. — 147. 

COMMENTARY. : 

Owing to the differences of thelirains of men, their reasoning powers 
are also different. There is no finality about reasoning. A position 
established by I'eason by one man, is found to be demolished the next day 
by the stronger intellect of the other man. Therefore, showing no regard 
to reasoning, we must believe Brahman to be the material cause of the 
world, because the Upaniijad teaches so. Even with regards to the acknow- 
ledged great thinkers, there is no finality about their reasoning also. 

Great thinkers like Kapila, Kan^da, &c., are seen to refute each, other. 

(Ofijectzon).— Nor can it be said that there is no reasoning which is 
absolutely unassailable, for then the reasoning by which argumentation is 
held to be non-conclusive would itself become invalid. .If every reasoning 
be inconclusive, then all worldly activities would come to an end. Human 
activities are all based upon inference, the future is predicted from the 
present, and pak. The actions which have been found pleasant or pain- ; 

ful in their results in the past, are followed or avoided, by reasoning > 

alone. For it is inferred that they would produce the same consequences, 
in the future also. * 

{Eeply ). — In this view also, the existence of Helease would not he 
established. A proposition established by pure human intellect, unaided 
by intuition, is always liable to be set aside by a higher intellect, born „ ; ‘ 

in another time or place. Release, therefore, can never be obtained by 
-methods evolved by human brain, but is to be found by .Upani§ad me- 

’ : ;■ • ■ ' :':l' 
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It is perfectly true, that in certain secular matters, reasoning is 
absolute (such as mathematical reasoning) ; but in matters transcendental, 
such as the existence of God, of after life, of final Release, &c., the pro- 
nouncements of human intellect can never be perfectly free from doubt ; 
because these are matters not within the scope of mind ; they are beyond 
its scope. For Brahman is inconceivable, and consequently unarguable. 
If you allow reasoning in the matter of Brahman, then you not only 
contradict the ^ruti, but your own assertion becomes incongruous. For 
^■^s the Sruti : — 

srsT II ^ II 

“Thisbelief which fchoa hast got, cannot be broughb about nor destroyed by ar^- 
> ;■ ment. When taught by the True Teacher the Self becomes easily realised. O dearest, 
strong is thy resolution. Enquirers like thee, 0 Nachiketas, are not many.” Kalha Up., 

. I. 2. 9. 

, , The Smriti also is to the same effect • 

^ II 

; . “OBisis! the sages with their body, senses and mind tranquil, realise that 

' ■ Truth, but when it is overwhelmed with dry reasoning, it vanishes.” 

j;- Therefore, as Sruti is the highest authority in matters of Law 
.h 'tDharmah so also it is the only authority, in matters theological {Brah- 
- Of course, the reasoning auxiliary to i^ruti is always allowed, for 

the word Manta vya, used in the Sruti itself, shows that Brahman should 
mantavya or reasoned about also. The Smriti also says that one must 
;f|l, interpret a passage of law hy reasoning and looking to all that precedes - 
® it and follows it. See Manu, XII. 106. 

V , Adhikarana VII. — Kandda and Gautama refuted. 

The’ author has refuted the arguments of the Sdfikhyas and the Yoga' i 
’•■^, 5 ^ilo|ophers as regards God being the operative cause only and not the '■> 
i|^®|^ial cause of the world. Now he refutes the Smptis of Kfpftiw 
; Gautama, and answers the objections brought forward by them. 

^ According to -Kan9,da and others, if Brahmap be taken to be the m-ateiaal 


VV/ V K.>y a.*. UC1< i VV Ji I KfKj vJLt V> J.i KJb llC/X XCIl 1 

cause of the world, then those philosophies would find no scope at 6ll. 

; •I’qjr, agcording to., them, the bigger atoms are formed by the 
aSOWS. "When’.twp small atoms unite they give rise, tq 
|;caled;;dyiaQU0ta'ds^'ii;,^.^-^tliq The '^hole^ 

:u|) of atqniSy material of tlie'l^^^^e ana 1 
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not the Brahman or Prakriti. Brahman being supposed to be all-per- 
vading, cannot be the material cause of the world, for it is limited. 

{Siddhdnta.) —To this the author replies by the following sutra : — 

Sutra 1L 1. 12. 

ftrsT wr ii ^ m i ^ n 

iq%;sr Etena, by this, by the above reasoning f^TSTt the remaining 

systems like those of the Atomists. Aparigrahah, not acknowledged 

by the Vedas, not accepted of the Vedas, Api, also. S3|ris^r?rn Vyakhyata^, 
are explained or refuted. 

12. Hereby other systems not in harmony with the 
Vedas, are also refuted. — 148. 

COMMENTARY. 

The word {^istnh means the remaining. Tlie word aparigrahah 
means those systems which do not acknowledge or accept (parigraha) 
the Vedas as authority on these matters, but wliich rely on reason alone ; 
and which are not countenanced by the Veda. The Sutra teaches that 
by the demolition of the Sarikhya doctrine given above, the remaining 
theories not comprised within the Vedas are also refuted, such as the 
theories of Kanada and Aksapada, &c., for they are opposed to the Vedas 
on these points. The reasons are the same as in the case of Safikhya. 

Nor is there any fixed rule in the theory of the Arambha Vada 
that this is the minimum with which a thing must commence. For we 
see it contradicted in the case of a cloth commenced with a large thread 
in a double cloth ; and in the case of sound born of ^k&sha. 

We give below an extract from the commentary of Ramanuja, to 
show the exact bearing of the question treated in this section. The 
translation is from Dr. Thibauts’ Vedanta Sfitras, Ramanuja. 

** Here however a new objection may be raised* on the ground, namely, that since 
all these theories agree in the view of atoms constituting the general cause, it can not 
be said that their reasoning as to the causal substance is ill-founded. They indeed, 
■we reply, are agreed to that extent, but they are all of them ecxually founded on Reason- 
ing only, and they are seen to disagree in many ways as to the nature of the atoms, which 
by different schools are held to be either fundamentally void, or non-void, having merely 
cognitional or an objective existence, being either momentary or permanent, either of 
a definite nature or the reverse, either real or un-real, &o. This disagreement proves all 
those theories to be ill-founded, and the objection is thus disj^osed of.” — Ramanuja. 

Thus even as regards the nature of the atom, there is no unanimity 
of opinion. Kan^tda and Gautama hold it to be permanent, while the 

four Schools of the Bauddhas hold it to he impermanent. 

Note : — The Vaibhdsika Bauddhas hold that the atoms are momentary but have an 
objective existence, (ksanikdn artha-bhfitan). The Yogachara Bauddhas hold it to be 
4 ' 
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merely cogiiitional (jaaaa-riipan) The Madiiyainikas lioid it to be fmidameiitally void 
(iiiaya-r<lp«iQ) The Jainas hold it to be real and non-real (sad-asad-riipaii). 

The author raises another objection and disposes it off 

sOtra II. 1. 13. 

II I ? I II 

Blioktra, with the enjoyer, with the jiva. Apatteii, from be- 
coming. Avibh^gah, non-distinction. Cher, if. Syat, it may be, 

Loka-vat, as in the ordinary life ; as in the world. 

13. If Brahman be the material cause of the world, 
then there would he no distinction between the Enjoyer 
(Jiva) and the Lord. To this we reply, it need not be so, 
as we see in ordinary life. — -149. 

COMMENTARY. 

(Objection ). — Your opinion is that Brahuiap as possessing the 
subtle energy is hitnself the material cause, and as possessing the gross 
energy he is even the effect. Let us see whether this view is sound or 
not. Now energy is not different from the substance of which it is the 
energy; therefore the Jiva, the subtle energy of Brahman, is not different 
from Brahman. Thus your theory of the two energies of Brahman, iands 
you iuto this contradiction. Thus it follows that the -Jiva and Brahman 
become one. Therefore, the texts like “ two birds ” “ when it sees the 
other as the Lord,” &c., become null and void and the difference estab- 
lished by them is ignored. 

{Reply ). — To this objection we reply : — It is not so. Even in ordinary 
life, the energy is seen different from the person possessing it. Thus 
a man armed with a sword is a single man, but the sword is different 
from the man, though it represents the energy of the man. Therefore, 
Brahman possessed with flakti is nothing more than Brahman, yet the 
Sakti is different from Brahman. Thus there is no fault in this theory 
of Brahman and His two ^aktis. 


Adhikarana. VIII.— The world non-di'ff event f rom Brahman. 

Now the author wishes to establish that though the world may be 
considered as having BrahmaEi for its. material cause, yet it does not follow, 
that the world is the same as Brahman. In the previous Sutra II, I, 7, 
and other subsequent Sfftraa, .the non-difference of the world from Brahman 
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was assiiuieci, and it was on this assumption, that the proof was given that 
Brahman was the material cause of the world. The present Shtra raises 
an objection against that very non-difference, and then proceeds to refute 


The question is: — Ts this world, which is an effect, different from 
Brahman or is it not different ? The followers of Kaufida hold the view 
that tlie effect is always different from its cause. Their reasons are as 
follows : — (1) The difference of ideas. For cause and effect are the objects 
of different ideas. For a liunp of clay, which is the cause, is a different idea 
from the jar, which is its effect. (2) The difference of words. The word 
“ jar” applied to the effect, is never applied to the “ lump” of clay which 
is its cause. Thus the cause and effect are not only represented by differ- 
ent ideas in our minds, but by different words also. (3) The difference 
of adaptibility. Thus a jar is used in fetching water from the well, while 
no water can be fetched in a lump of clay. (4) The difference of forms. 
The cause clay is a mere lump in shape ; the effect, namely the jar, has a 
different shape, with a broad neck, etc. (5) The difference of time. The 
cause is prior in time, the effect is posterior. Thus for all these reasons, 
the effect is different from the cause. If it were not different, then the 
activity of the person producing the effect would be useless. If a jar be 
the same as a lump of clay, then the activity of the potter is useless. For 
a jar would come into existence in spite of such activity. If it be said, 
that the effect, although always existing, is at first non-manifest ; and then 
is manifested ; so the activity of the agent is necessary; and thus activity is 
not purpose-less : this view also is not correct. The question arises, does 
the effect exist before manifestation or does it not? Or is the manifes- 
tation existent or non-existent prior to the activity of the agent. The 
manifestation cannot be existent prior to such activity, for then that 
activity will be purposeless, and it would follow that the effect should be 
ever perceptible. Moreover, this would result in removing the distinction 
between the eternal and non-eternal things. If it be assumed that one 
manifestation requires another manifestation to account for it, then we are 
driven into a regressus in infinitum.. If it be held that manifestation is 
non-real (Asat) then w^'e lapse into the theoiy of the asat-karyvtda ; according 
to which the effect does not exist before its origination. Therefore the 
pflrvapaksa is that the effect is different from the cause, and that activity 
of the agent is not necessary for the prodirction of the effect, if the effects 
were unreal. Therefore, the NaiyayikSs hold that from a material cause, 
which is Asat, is produced an effect which is Sat.: q 


t 
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(Siddhanta ). — This view of the VaislesikRs is refuted by the author 
in the following sutra : — 

SftTEAlI. 1. 14. 

^ ^ that, from Brahman the cause^of the world. 

Ananyatvain, a non-difference, the identity. Ai ambliana, the 

word araiTibhana as found in the Chh. Up. Sabdadibhyah, fiorn the 

words the beginning of which is the term Arambhana. 

14. The non-difference of the world from THAT 
(namely, from Brahman is established in those verses of 
the Ohh. Up.) which commence with the word Arambhana 


COMMENTARY. 

The word Tat means jrom that, namely from Brahman, the material 
cause of the world, and who po.ssesses two ^aktis called the Jiva and 
Prakriti, the Spirits ami Matter. This world is verily an effect, which is 
not at all anything other than its cause, namely Brahman. How do you 
know this ? We learn it from all those passages which commence with the 
word Arambhana. We give those passages below : — 

^ wa era ^ ?^cr%%T ^ ^ 

qfwfrr qqrtr 5ra f 

JTfTwr ^qrwera 

8Ief fl^gifTef UcWftf^IeT refi^rf^ I 

(1) Harih, Om. There lived once bvehakefca A, ruueya (the grandson of Aruna), To 
him his father (Uddalaka, the son of Aru na) said : ‘‘ iSvetaketu, go to school ; for there is 
none belonging to oiir race, darling, who, not having studied (the Veda), is, as it were, a 
Br^hmaua by birth only. ” 

(2) Having begun liis apprenticeship (with a teacher) when he was twelve years of 
age, Svetaketu returned to Ms father, when he was twenty-four, having then studied all 
the Vedas, conceited, considering himself well-read, and stern. 

(S) His father said to him : bVetaketu, as you are so conceited, considering yourself 
so well-read, and so stern, my dear, have you ever asked for that instruction by which we 
hear what cannot be heard, by which we perceive what cannot be perceived, by which we 
know what cannot be known ? 

3 flqqfj ^ JjicqatjT sef fe«T- 

cra 11 % 11 

(4) ‘ What is that instruction, Sir ?’ he asked. The father replied : “ My dear, as by 
one clod of clay all that is made of day is known, the difference being only a name, arising 
from speech, but the truth being ths^t all is clay ; 
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5iTsit?T ^rffi?5%w 5r?TJ^ II R II 

(5) ‘ And as, my dear, by one iiagget of gold all that is made of gold is knoNvn, the 

difference being only a name, arising from speech, biic the truth being that all is gold? 

?i«ii %T#%?T JT^ffTiSfcr^sT ^rsTnisra fgrirf'Tas *5m5r=srT5i:?:w3n 

(G) ‘And as, my dear, by one pair of nail-scissors all that is made of Iron (karshna“ 
yasain) is known, the difference being only a naine, arising from speech, but the truth 
being that all is iron, thus, my dear, is that instruction. ’ 

^«rT #f¥%kr il h h 

(7) The son said : ‘Surely, those venerable men (my teachers,) did not know that. For 
if they had known it, why should they not have told it me ? i)o you, Sir, therefore tell, me 
that. ” ‘ Be it so, ’ said the father. 

irwcr*i5t 1 5rt^?r srm^ ii 

That which is Being (i.e., this world wliich now, owing to the distinction of names 
and forms, bears a manifold shape) was in the beginning one only (owing to the absence of 
the distinction of names and forms). Ho thought may I be many, may I grow forth.— (Chh. 
YL2. 3.) 

The whole of this is thus explained by Hamaiiuja : — For these texts prove the non- 
difference from Brahman of the w-orlcl consisting of non-sentient and sentient beings. 
This is as follows. The teacher, bearing in mind the idea of Brahman constituting the sole 
cause of the entire world and of the non-differenee of the effect from the cause, asks the 
pupil, ‘Have you ever asked for that instruction by which the nou-heard is heard, the non- 
perceived is perceived, the not-known is known w^lierein there is iu5 plied the promise 
that, through the knowledge of Brahman the general cause, its effect, i.e., the whole Uni- 
verse, will be known ? The ])upil not knowing that Brahman is the sole cause of the 
Universe, raises a doubt as to the possibility of one thing being known through another, 
‘ How then, Sir, is that instruction ?’ and the teacher thereupon, in order to convey the 
notion of Brahman being the sole Uiuversal cause, quotes an instance showing that the 
non-differenee of the effect from the cause is proved by ordinary experience, as by one 
clod of clay there is known everything that is made of clay ?’ the raeaningbeing ‘ as jars, 
pots, and the like, which are fashioned out of one piece of clay, are knowm through the 
cognition of that clay, since their substance is not different from it. ’ 

In order to meet the objection that according to Kauada’s doctrine the effect consti- 
tutes a substance different from the cause, the teacher next proceeds to prove the nou- 
differcnce of the effect from the cause, by reference to ordinary experience ‘ Vdchdramhha- 
paw vikaro mimadheyam mHttikety eva satyam»'^ Arambhaaam must here bo explained as 
that which is taken or touched (a-rafoh-a-lahh ; and ‘alambhah sparsahimsayoh’) ; compare 
Panini III, 3, 113, as to the form and meaning of the word, ‘ Yacha,’ “ on account of 
speech,” wo take to mean “ on account of activity by speech” ; for activities such as the 
fe ching of water in a pitcher, are preceded by speech, ‘ Fetch water in the pitcher,’ and 
so on. For the bringing about of such activity, the material clay (which had been men- 
tioned just before) touches (enters into contact with) an effect (vikara), i.r., particular make 
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or to put it differently to the end that certain aotmties may be accomplished, the sub- 
stance clay receives a new configuration and a iieu’’ name* Hence jars and other things ol 
clay or clay (m.rittika), i.e., are of the substance of clay, only, this only is true (satyam) 
he., known through authoritative means of proof, only (eva) because the effects are not 
known as different substances. One and the same suhstaneo, therefore, such as clay or gold 
gives occasion for different ideas and words only as it assumes different configuration, just 
as wo observe that one and the same Devadatta becomes the object of different ideas and 
terms and gives rise to different effects, according to tlie different stages of life, youth, old 
age, &c., which lie has readied. Tlio fact of onr saying ‘ the jar has perished’ while yet the 
clay persists, was referred to by the Piirvapaksin as proving that tiie effect is something 
different from tlie cause, but this view is disproved by the vio-w held by us tliat origination, 
destruction, and so on, are merely different states of one and the same as causal substimee. 
Accoidiug as one and the same substance is in this or that state, tlsere belong to it differ- 
ent terms and different activities, and these different states may rightly lie viewed as 
depending on the activity of an agent. (Dr. Tliibaut.) 

If it be Leld that ibe pot is different from the clay, there tvonld arise 
objections as to their having double weight, &c. The weight of a lump of 
clay being one unit, and that of the pot another ; when it is weighed in 
the balance, the weight ought to be double. (But the jar does not show 
any increase of weight. Thus the substance remains the same. The jar 
is not the lump of clay plus jar, but the same lump). So also in other 
respects. (The chemical analysis of jar shows the same materials as that 
of the lump of clay.) 

Tlie jar is not an effect like the illusion (vivaria) of silver in the 
shell. For silver is found to exist separately as a distinct substance from 
the mother of pearl. 

• Thus also is answered th.e objection of those persons wlio soy that 
the word ‘ iti’ in mrittika iti eva satyam is useless. 

Nor can yon say that the theory of manifestation (abhivy kti) has 
no scriptural authority for it. For we find in the Bhagavaia Purana the 
following 

^gqTf^ ?rn^Tf crq( i 

“ At the end of the Kalpa, the self-luminous Lord manifested (abhivyanak) this world 
which was covered with blinding darkness wrought by Time, through His self-luminious 
Power (Chitaakti).” 

Nor is this theory open to the two objections of (1 ) accomplishing 
a thing which is already accomplished, (2) and regressus in infinitum. 
For it is not acknowledged by us that manifestation existed prior to the 
activity of the agent. Nor do we acknowledge that one manifestation re- 
quires another manifestation to manifest it and so on. 

Says an objector ; — If so, then you are open to the objection of 
maintaining the theory of asatkfi37a (namely, that the effect does not exist 
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before its origination). For the activity of the agent inanifests the effect 
which did not exist before : and thus the activity. of the agent creates the 
effect. To this we reply, this is not so. The activity of the agent produces 
manifestation, but does not produce the effect — for the manifestation is 
not effect. The effect is that which has the power of self-manifestation. 

Manifestation is proved by the substratum of wliich it is tl7a mani- 
festation. In other words, the manifestation of the substrate constitutes 
the manifestation of the world. But the manifestation in the form of 
saiisthana Yoga is a constant manifestation and thus there is no fault in 
the theoiy set out by us. On the other hand those who maintain that an 
effect is the result of a cause wdiich is Asat or non-existent (in other words, 
that an effect is altogether different from its cause) are wrong, because it 
is not capable of any proof and is self-contradictory. For if it were so, 
then the result will be as follows : — the effect will be non-existent before 
the activity that manifests it, and consequently anything would be the 
effect of anj^ other thing, and eveiything would produce the same effect and 
everything would come out of everything else. Since non-existence is 
present everywhere, and an effect befoi'e its manifestation is non-existent, 
according to you, therefore an effect can be produced from anything. Thus 
not only oil would be extracted from sesamuin, but we shall get milk from 
the same seeds also. Because oil being non-existent in the seed, and being 
the result of the activity of the agent, milk may be extracted, likewise, 
from the seed by the same activity. Moreover the theory is open to 
another objection. If the effect were altogether non-existent prior to its 
orgination ; then production of a thing would be agentless. Nor can you 
say that some energy inherent in tlie cause would regulate the particular 
effect which that cause would produce, for there can be no relationship 
between an existent cause arid a non-existent effect. 

Moreover \ve have the following dilemma also : — Does the origination 
originate itself or does it not? If the first, then tliere is regressus in 
infinitum ; for one origination we require another origination to originate 
it, and so on. In the second alternative the effect being non-existent and 
non-eternal, the origination becomes, impossible. Thus botli these 
alternatives are wrong. It would follow also that wm must perceive an 
effect always or must not perceive it at all. If you say origination being 
itself an origin, what is tlie necessity of imagining aiiothex’ origin for it ; 
then we say it is the same thing as the theory of manifestation ; and in that 
case the theory of origination and the theory of manifestation become 
identical. 
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The author now shows from further arguments that the elfect ii 
iiou-differeiit from the cause by the following aphorism . 

stfTRA 11. 1. 16 

n ^ M n 

Bliave, in the existence, in the alternative that the ettect exit5l>, 

(Jna, and. Upalabdheli, because of the perception. 

15. And because in tlie effect is perceived the cause 


COJMMENTARY. 

Ill the effects, like a jar or a crown, we ])ercelve the exisleuce of the 
clay or gold which are the causes of the effects called jar and crown. In 
fact, the recognition of the clay, etc., in the jar, etc., would not have been 
possible, had the effect been absolutely different from its cause. An 
objector may say, but we do not recognise the cause in the elephants, 
horses, etc., which are produced from the Kalpa tree, for there is nothing 
in common between the tree, and its effect, horses, elephants, etc. To this 
we reply, that there is no force in this objection. Here also there is the 
recognition of the cause in the effect. The Kalpa tree is a physical 
object, and so also are the horses and elephants ; therefore, us far as the 
physical matter is concerned, the recognition is possible, But — says an 
objector — tliere is no recognition of fire in the smoke and smoke, being the 
effect of fire, ought to show fire in it. To this we reply, that smoke is really 
the effect of damp fuel, which when coming in contact with fire, throws off 
ils earthy particles, in the form of smoke. That the smoke and the fuel 
are identical, and that we can recognise the fuel iii the smoke, is proved 
by the fact that smoke has smell as well as the fuel, and the smell is 
generally of the same kind as that of the fuel. 

SC'TRA II-I-16. 

11 R M I U il 

Sattvat, because of the existence. % Clia, and. Avarasya, of 

the posterior, namely, of the effect which is posterior in time to the cause. 

r ‘ 16. The effect is noii-different from the cause, because 

it is existent in the cause, identically even, prior to its 
manifestation, though in time it is posterior. Or, because of 
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OOMMENTAEY. 

The effect is non-different from the cause for tliis additional reason 
also tliat before its manifestation it exists in latency in the cause. Thus 
says the Sruti Being only was in the beginning.” So also says the 
Smriti : — ‘ 

cT^ir I 

%TJ[fe«Tr 5^<i cTOf^: II 

§>51! I ?Trfc!irf^¥i^^JircOT: i 

cr«iT ^«i5rT: i 

5mrerf?i I ii 

^ ?Tcr: I 

srnsir ^ ?icrs5%?‘ 1 1 

As in the seed of barley, there exists in latency, the root, the stem, 
the leaf, the bud, the carpels, the ovary, the flower, the milk, the rice, the 
husk, and the seeds; they nianifest out of the seed when they get proper 
conditions and materials to manifest them- 0 best of the sages ! Similarly, 
in innumerable Jvannas exist all bodies of Devas and others. When they 
come in contact with Visnu energy tliey get into manifestation. Verily 
that Visnu is the supreme Braliman from whom proceeds all this 
universe, from whom is the sustenance of this universe and in whom is its 
dissolution. 

We, can get oil only from sesainum because it exists in the seed, 
though in latency, but not from sand because it does not exist in it. Both 
in the world and in the Braliman tlie existence is the same, and because in 
Brahman everything exists so it can come out of it. We have already 
established previously the identity of the effect with the cause even after 
the origination of the former. In the next two aphorisms will be estab- 
lished the same identity of the effect with the cause, even after the 
destruction of the effect and its merging into the cause. 

SUTRA II. L 17, 

Asat, non-existent, Vypadesat, because of the designation. 

*r, Na, not. [ti, thus. Chet, if. sT, Na, not. , Dharma-antarepa, ' 

on account of another attribute. Vakya-lesat, because of the 

complimentary passage. 

17 . If it be said that tbe effect does not exist in tbe . 
cause after dissolution, because there is a text designating 
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it as non-being, we reply it is not so, since tlie word A sat or 
non-being refers to another attribute of the eftect and does 
not mean absolute non-existence, as would appear from the 
complementary passage of that text. 15o. 


COMMENTARY. 


An objector says:— Let it be so, but we find tbe following passages 
also in the Sruti : — 




‘ Asat was this verily in the beginning.— Up., 11. b. 1. 

Here we see that the effect is called Asat or non-being, and conse- 
quently the effect does not exist in the cause at the time of pralaya, and 
vanishes absolutely. To this objection we reply that this is not so, for the 
word Asat used in that passage does not refer to absolute non-existence, as 
you take it to mean, but it refers to another attribute of the effect, 
namely :— non-manifestation. The word Sat and Asat should be under- 
stood as referring to two attributes of one and the same object, namely, 
to its gross or manifested condition and subtle or uniminifested condi - 
tion. An object existing as cause is in subtle condition, and existing 
as effect it is in gross condition, therefore the word Sat means the gross 
condition of an object, and Asat means the subtle condition. Thus the word 
Asat here refers to the subtle condition of the object and is the designation 
due to another attribute of the object as different from the gross condition. 


But how do yen explain the word Asat which literally means non-bein| 


meaning here the subtle condition. We do so in order to make the sense 
of the passage consistent with what follows in the same text. For further 
on we find the following : — (We give the whole passage here in order to 
understand the reasoning), 


Asat indeed was this in the beginning, from it verily proceeded the Sat, That made 
itself its Self, therefore it is said to be self-made. 

The words ^^Asat made itself its Self” clears up any doubt as to 
the real meaning of the word Asat. .For if the word Asat meant absolute 
non-being, then there will be a contradiction in terms ; for a non-being 
can never make itself the Self of anything. Similarly, the word Asit” or 
was,” becomes absurd when applied to Asat, in. tlie sense of absolute 
non-being, for absolute nQE-being can never be said to exist and was 
means existed. An absolute non-being can have no relation, with time, 








m 
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past or present, nor can it haye any agency as we find in tlie sentence “ It 
made itself its Self.” Therefore tlie word Asat here should he explain- 
ed as a subtle state of an object. 

SfJTRA II. 1. 18. 


g%:Yukteb, from reasoning. ^abcia-antarat, from another text of 

the Vedas. =cr fihaj and. 

18. Being and non-being are attributes of things, as 
is proved by reasoning and other text of the Vedas. — 154. 

COMMENTARY. 

The cause of our thinking and saying the jar exists is the fact 
that the lump of clay assumes a particular form of a neck, liollow 'bell}^ 
etc., while the material remains the clay only. On the other hand we 
think and say the jar does not exist ” when the clay takes a condition 
opposite to that of the jar, namely, when, it is broken into two pieces, etc. 
Therefore, existence and non-existence, when applied lo objects, show their 
different conditions only, and non-existence in this connection does not 
mean absolute non-existence. The Smriti also declares the same fact, as 
we find in the Vishnu Parana : — 

'ERrar; “gr ii 

The clay assumes the t’orin of a jar, the Jar becomes a potsherd, wliieh in its turn, 
when broken into pieces, may be reduced into powder as dust, but the clay remains the 
same in all these conditions. The further analysis of the dust would reduce into atom of 
the physical plane, but the matter never vanishes. 

Therefore the reason is this that we do not perceive any absolute 
non-existence of the jar and when we say that the jar does not exist, we 
only mean that the jar has been .resolved into its two lialves or into 
a still more fine condition ; there is no absolute annihilation of the jar; 
this is the reasoning or yukti. 

The word Asat being thus explained, the word Sat is its opposite, 
and thus non-being and l3eing really mean the subtle and gross state of 
matter. 

As I’egards the other text, we find it in the well known passage of 
the Chhandogya Upanishat : — 

?rT#g; i 1 1 , , 

The being alone existed in the beginning, one alone without a second. 

. Thus both through reason and authority of the Vedic text, we come 
to the conclusion that the word Asat used in the Taittiriya passage does not 
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at tiie time of pralaya. When this world merges into the supreme 
Brahman, in a very subtle state, that condition of the Universe is called 
non-being or Asat, on account of its extreme subtleness- Therefore we 
come to the conclusion that even prior to its origination tlie world existed, 
and thus the effect is not different from the cause, but is the cause in a 
different form. The saying : — “ non-being can never come into being 
because of the impossibility, nor being can be the result of the activity of 
an agent, because of the futility of such agency, but the whole process of 
creation is an indescribable mystery ” is a wrong statement, and proceeds 
from not understanding the true significance of the words ‘ being’ and ‘ non- 
being’ as applied in the Upanisats. For there does not exist something 
inexplainable different from Sat and Asat : — namely the maya of the Maya- 
v4dins. The latter hold the theory that mnyfl is neither being nor 
non-being but soinethiiig different from both and is utterly inconceivable. 

The author now gives some illustrations, in order to confirm the doc- 
trine that effect is something real and is not different from the cause. 

sOtra ll. 1. 19. 


Patavat, like a piece of cloth. =Br Cha, and. 

19. And as a piece of cloth is not different from its 
threads, so the effect is not different from its cause. — 155. 

COMMENTARY 

As the materials of a piece of cloth existed from before in the form 
of Ihi-eads, and as these threads, when arranged in a particular way length- 
wise and crosswise manifest the cloth, similarly this whole universe existed 
as the subtle energy of Brahman, and when Brahman desires to create, it 
assumes manifestation as the external world. The word “ And ” of the 
Sutra shows that other illustrations like the seed and the tree may be given 
here also. 

-SOTRAII. I. 20. 

srniTTft: U ^ l ^ I sio u 

Yatha, as. =sr Cha, and, srTOTlt: Pranadi, the vital airs called Prana, 
apana, vyana, samaiia and ud^na. 

20. And as the different vital airs are modifications of 
the chief Pr%a, so the effect is not different from its cause. — 
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COMMENTARY. 

As ill Yogic trance iiulneed by Pranayftirm or control of breatb, all 
the various life functions such as respiratory, digestive, etc,, cease for 
tlie time being, and these sepa3‘ated functions known as Priina, Apana, etc., 
merge in tlie main Prana, and exist in latency in it, but when the Yogi 
comes out of I he tiance, these functions manifest themselves and come out 
of the same chief Prana, and take possession of the various organs such as 
the heart, lungs, etc., and manifest tlieir different functions ; similarly at the 
time of Pralaya, tlie universe loses all its specific differentiations and 
merges in the subtle energy of Brahman, but exists in Brahman in that 
aspc3ct, and at the time of new creations it emerges from Him, because He 
desires to create, and then assumes different forms called the Pradhana, 
the Mahat, etc, 

hdie word ‘^and ” in the Siltra indicates that the last illustration of 
the piece of cloth, and the present one of the life functions, should be read 
togetlier as one illustration. In fact, there are no illustrations anywhere 
with regard to the theory that the effect is something non-real, and different 
from the cause (Asat-karya-vAda). No one has ever seen the birth of a son 
of a barren woman, nor the sky-flower, for these are contradictions in term. 
Tlierefoi'e Brahman, thougli one only, lias two energies, the subtle and 
the gross, the one consisting of all the aggregates of egos (eJivas) and the 
other, of all the aggregates of matter iPrakriti). In other words, Brahman 
has two energies called Spirit and llattei*, aiif! possessing these two energies 
Brahman Himself is tlins the mateiial cause of the universe, and conse- 
quently the universe as the effect is not different from the Brahman, but 
has Brahman for its Self. Thus is established the proposition that the effect 
is non-different from the cause. But Brahman, though manifesting as an 
effect, retains ihrongli His mysterious attributes, all His powers in their 
fullness, that He possessed before manifestation. The manifestation does not 
cause any decrease in Brahman. AvS says tlie Smriti (Visnu Pnrana.) 

II 

Cm, salalation to that adora])Ie Lord Yasudeva, than whom there is nothing greater 
but who is above all this universe. 


Adhikarana IX. — Brahman, the operative cause. 

lu the Sutra 1. 4. 23, it was shown tliat Brahman was the material 
as .well as the.' operative cause' of the universe. In the Sutra Jl. I. (j 
and the rest have been answered the objections- I’aised to the view that 
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Brahman was tlie material cause of the universe, and by answering 
such objections, the author lias strengtiiened the former view. He now 
confirms tlie latter view also, b}’ sliowing that none but Brahman is the 
operative cause of the universe, and he answers the objections of those 
who hold that Mukta Jivas are creators of universes. 

One side holds the view that Brahman is the operative cause of the 
universe, because of the texts like the following ; — 

He is the agent, He is the f-ord and He is the Creator. 

The other side who hold the view that Mukta Jiva is tlie creator of 
the universe, quote the following text in support of their position : — 

5iiglIR 

.\11 beings arise from the Jiva. 

They maintain that if Brahman were the Creator of the universe, 
it would <letract from His perfection, because the world is full of imper- 
fections. Therefore, they maintain that Mukta Jivas alone create the 
universe. 

Thus arises the doubt — Ts God the Creator of the universe or is 
some highly developed Mukta Jiva its cause, because we find texts sup- 
porting both positions ? 

This doubt the author removes by the following sfitra, showing 
that no. diva, however high, can ever produce the universe. 



R I ? Mni 

fSR Itara, of the others. Of those who maintain the view that the Jiva 
is the creator of the universe. Or “ itara ” may mean “of the other, namely, of the 
Jiva as agent of themniverse.” Vyapades^at, from the designation, 

Hita, good, beneficial Akaranadi, not creating, etc, Dosali, 

imperfection, fault. Prasaktih, result, consequence. 

: 21. If the other view he held that Jiva is the creator 

of the universe, Then the result would he, that the creation 
would be liable to the ohjectiou that the Jiva creates inten- 
tionally that which is not beneficial to it — 157. 

Those who hold the view that Jiva is the creator of the world must 
answer the objection “ why does it create a world which is not beneficial 
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to it.” If man creates the world, why does he create it full of imperfec- 
tiouy, thi’ough which he suffers. If man is the master of his own destiin , 
and there is no Lord to award the results of good and bad actions, and 
if man alone was the creator of his world ; then he certainly would not 
create it such, which he knows would be painful to him. J he world, 
therefore, is the creation of no man, because we find that it has the fault 
of not doing that which is heneficial to man ; on tlie con ti ary doing 
that which is non-beneficial to him. Thus no man willingly wants to 
labour, etc., but the conditions of the wwld are such, that no man can 
live in it without labouring and undergoing troubles, etc. The world, 
therefore, is not the creation of any mam Nowise and independent 
person is ever seen to create his own prison-house, like the silk >voim, a^^ 
after creating such a house enter into it wilfully, to suffer all the misei- 
ies of confinement. Nor does any human being, being himself pine, 
would voluntarily enter into a body full of all impurities. Ihe man, prior 
to creation, being supposed to be free and pure, voluntarily confines 
liimself into a bod}’’ of tlesb, full of impurities; and enters into a self-cieated 
world where he has no freedom of action. Nor has any one e\ei seen 
any Jiva to create the Costnic matter called ITadliana or the matter of 
the Buddhic and Abankriric planes, nor the matter of the physical plane 
even. Fire, air, ether, etc., are the production of no man. In fact, the 
brain of man reels in even contemplating the wonderful organism of this 
universe. Therefore, the theory that the world is man-made is wrong. 
On the other hand, it is God alone who is the Creator of the universe, and 
the objection why He has created the world full of imperfections while 
He Himself is perfect, will be answered later om 

But an objector may say that if Brahman be the creator, then He also 
is liable to the objection of creating a world full of iniseiy, and with 
great effort, and after such creation He has entered into it and thus He also 
Yohnitarily creates a world of misery, and then entering into it, lives in 
it. To this the author replies by the following sutra 

sOtrA il 1. 22. 

u R M I u 

Adhikam, greater than the Jiva, Brahmaij is greater than the Jiva. 
g Tu, but. ^ Bheda, difference. ,N i‘“de^at, because of the pointing 

out. 

22. But Braliman. is greater ttan Jiva, because tbe 
scriptures declare His difference fiom tbe Jiva. , , , v 
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COMMENTARY. 

The word “But” sets aside the doubt above raised. Biubman is 
greater than man, because He possesses vast power and consequently is 
something infinitely superior to man. The entering of the Braliman into 
the world which He create.s is no bondage to Brahman, while the entering 
of man into the world, if created by the man himself, is a cause of bondage 
of man. Tlie difference between man and God is distinctly taught in the 
scriptures. 'I’lius in the Mnndaka Upani^at (3. 1. 2) , . . . 

ggWR! I 

Thoiigbi seated on one and tlie same tree, the Jiva bewildered by the Divine Power 
sees not the Lord and so grieves. .But when he sees the eternally worshipped Lord and 
Eis giory, as sap.irate from himself, then he becomes free from grief fand lit for Mubti). 

This vei>e clearly sliows tlie difference between the Jiva, full of 
sorrow and delusion, and the Supreme Self, full of great l^^ordliness and 
glory. 



So also in the Gita (XV. .16 and 17 verses) : — 

srfwnt 355 ^ 55>% ’g I 

II 

qf^frTc^jgfTfrrt i 

rawjfsitcr ii 

There are two sorts of jivas in this world, the bound and the free ; the 
:tnd are all these beings, and tlie free are those who rest in the Kock of 
pB,' . ^ 

j;-,: ''y'Tlie Highest .Punisa is verily Another, declared as the Supreme 
;Se]f, He, who pervading all, sustaineth the three worlds, the indestruc- 
■ : tible Lord. 

Similarly, in the Visnu Parana (Hook J, Chap. IF, Verses IC & 24): 

" ST^sf5^5*r?FrfrT55THT qw ff l q^l? q^ j 

si€irqs^ai^q;T55T?§ i ^qrl^ h 

,) ;! ;y ; I qqqf qjT55%W|[^ II 

; He who is higher tbao matter (Pradhaua), Jivas, manifested world ajid time, He is tho 
about whom the scriptures declare “ The wise see tho highest pure form 
: of that Lord Yisnu.” Matter and Jiva aro .distinct from Visnn though they are also 
' tfro aspects of Him. That aspect by which the Lord brings about tho union of spirit with 

matter, at the time of .creation, and their separation from each other during dissolution, 
is called Time. (Thim' the ,safmemc... yi||j\u has four aspects, the root of matter called 
I tlm ropt pfiptia^ manif^ted universe called Yyakta and the 

time called Kdla).— ^ . - 
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Similarly, ia the Bh&gavat Purina 

sif i 

This is the glory of the Lord, that His devotees, though plunged in all defiling matter, 
are not defiled by its contact, nor bound by her energies, because their mind is always 
refuged in the Loi^d. 

Moreover in the sutra L 2. 8, it has been shown that the Lord 
though living in the world and in the Jivas is not tainted by this contact 
Thus the Lord possessed of inconceivable and infinite power creates the 
world by His mere' will, eaters into it in order to sport in it, and with 
it ; and when it begins to decay, He destroys it and rejuvinates it, just as 
a spider. By such a creation, etc., of the world, there does not accrue to 
the Lord the slightest taint. 

An objector says: — Man and G-od are however one in essence, the 
difference betweeen tliem is that of degree alone, just as the difference’ , 
between the space confined within a jar and the infinite space outside it. 
Space is one and not different. To this vve reply, it cannot be so, because 
we do not admit that the supreme Brahman, is liable to division or limita- 
tion like space (we cannot cut off a portion of Brahman and say the so 
much is Jiva and the other is Lord). Nor is the Jiva and Brahman related 
like the reflection of moon in the water and the moon in Heaven. Reflec- 
tion no doubt does not possess all the glory and the perfection of the 
original and man being a reflection of God is lower than God, but essen- 
tially the same.” But we do not admit this, because the Lord being form- 
less, it is impossible that there should be any reflection of Him. Reflec- 
tion can be of matter only, no one has ever seen the reflection of spirit. , 
The third illustration, given by the Advaitins that of the King’s son is also 
inapt. A king’s son brought up among tlie shepherds, considered himself 
so and never knew his lineage. Once a wise man passed that way 
and told him thou art not a shepherd’s child but the son of the Idng.^ ', ' 
No sooner he heard it, his delusion vanished and he realised his own 
greatness. Similarly, so long as man is overpofvered by ignorance, he 
thinks himself man, but when knowledge comes, he knows that he is G-od. 

To this we reply, that Grod being one, according to this theory, and man .. 
being essentially God, the delusion which a man is under must be the 
delusion which affects God, and thus it detracts from the Omniscience and 
Omnipotence of God. There existing no other being but God, the igno- , 
ranee which makes man thinkh imself separate from God, and a distinct ; 
individuality, must -be an ignorance indwelling in God Himself. ,, Go4;SSvv 


thus subject to delusion and iPusion. 



. St^TKA n.I.23. 

i s W5WT%5 II I ? I II 

Asmadivat, like stone etc. ^ Cha, and. ^ Tat, of that. 
Anuppattili, impossibility. 

23. And as stones, etc., are not creators of tlie uni- 
verse, so tlie Jivas, wMch are equally finite, have no power to 
create the world, for it is impossible that any Jiva should 
create the world, just as it is impossible for a piece of iron. 


wood, etc.- 


OOMMBNTARY. 


The Jiva though sentient is as much non-independent as a piece of 
stone, or wood or iron or a clod of clay ; and consequently it is not possible 
for such a Jiva to be the creator of the world out of himself. The ^rnti 
also says that tlie Lord is the creator as the following text : — 

sriirst 5tr^frT sRHtq; I 

^ 7 “ He is the Tiller of all beings, He is within every body. ” 

Similarly, Gita also says : — 

5T I 

y; ’ . “ 0 Arjnna, this l^wara, dwelling in the hearts of men, makes them 
• work by His mysterious power, and causes them to revolve, as though 
;;,;y moiinted on a potter’s wheel.” 


sOtRA IL L 2 4. 


fy II 5t I n II 

iy , Upasaiiihara, completion, bringing to an end. gicpTr? Dar^anat, 

.. because of the seeing. Na, g not. Iti, thus. Cher, if, Na, not. 

ifpi'Wtt. Ksira-vat, like milk. The word has the force of an instrumental 
SeeSQtraofiPanini. ^ Hi, because. 

1^ it be said that Jfva is th© creator because we 
See itiip. bringing to conclusion many acts, we say it is not 
Ysq, as is the case with the milk. — 160. 

, COMMENTARY. 

■ 'The Jiva is not perfectly inert like a piece of stone, etc., be has the 
j ppwer of action, hteansn.we. see. him bringing to a finish any act that he 
bommences. Nor is tWfe agb^- of, to Ji^a a delusion. : hecanse there 
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nothing to show that the Jiva is not the real agent in the acts that he does. 
If It be said let the Jiva be an agent, but he is an agent only subordinate 
to the will of God, we reply it is not so, for we have first to imagine a 
God, whom we do not see in the world, and next to add further that he is 
the mo\w of all other sentient beings of the world ; the theory therefoi-e 
that God is the inciter of all souls to action is wrong, on account of its 
very clumsiness. Therefore, the Jiva .himself is the agent, through his 
own self-initiated activity, and not because he is impelled to action by any 
external laws. 

To the objection raised in the last paragraph the author replies 
by saying, it is not so, for as in the case of milk. Because the Jiva has 
the power of agency only so far as the cow produces milk. The cow has 
no power of her own to produce milk, for the production of milk is not 
a voluntary act of the cow. It is the prana force that is primary agent 
in the production of milk, as says the Srariti, “ it is tbe prAna that 
changes the food into various humours of the body such as chyle, milk, 
etc.” Similarly, though we see the Jiva producing some effect, yet he is 
not independent in his act. The primary agent is the supreme Lord. 
This will be father explained in. Sutra II. 3. 39, where it will be shown 
that the activity of every Jiva proceeds from the Highest Self as its 
cause. ■ 

If it be said that we do not see the hand of God in the acts of men, 
to this the author answers by the next Sfftra. 

s£’TRAILL25. 


H 


I 3 


I Rk n 

Deva-adi-vat, like devas and the rest. The word Vat has the 
force of sixth case here, fft Iti, thus. Another reading is. Api, ^also/ 
Loke, in the world. 

25. God, though, invisible, is the creator of the world, 

• just as the devas, though invisible, are seen to work in the 
world. — 161. 

COMMENTARY. 

Devas like Indra, etc., are not visible, yet we see their activities in 
the world, such as the production of rain, etc. Similarly, God though not 
perceptible in the world, is the unseen Greater of it. 

The author now gives another reason to show the absurdity of ' jL;: 
holding any jiva to be the author of the universe. .... v 
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SfTTRA II. I. 26. 

mi?! ii 

Kritsna, entire, complete. sy^r%- Prasaktili, employment, activity. 

Niravayavatva, without form, without members, indivisible, without 
parts. 1(1^^ Sabda, text, Vyakopali, contradiction, violation, stultifi- 

cation. V^, or, 

26. Either the Jiva is entirely absorbed in every 
activity, ,or else there would be a violation of the text that 
Jlva is without parts.— 162. 

OOMMBNTARY. 

He who holds the theory tliat the Jiva is the creator, must accept the 
conclusion that inasmuch as the Jiva is without parts, its entire self 
is present in eveiy act. But this cannot Ise said, because in raising a 
light thing like grass, etc., we do not see the employment of the entire 
force of the Jiva. When the Jiva puts his entire self into any action, 
V all his power is manifested therein. As in raising a heavy stone, the 
,, Jiva puts in all his power, hut he does not do so in raising a light straw, 
■' and so the exertion in raising a straw is infinitely less. Nor can you say, 
.that in the latter case, the entire Jiva is not active but only a portion 
of it. Because it is an admitted fact, that Jiva is partless. Therefore, 
we cannot say that the entire Jiva is present in the act of raising a stone, 
but only a portion of it is present in raising a straw. You may say, 
where is the harm if you admit that the Jiva has parts. To this we 
reply that then you will be stultifying all those texts of the scripture 

which declare that the jiva is without parts, as for example : — 

■ ' • This self is atomic and is to be kiiowu by mind alone in which the chief prana has 
completely withdrawn his five-fold activities. The mind of all beings is entirely inter- 
woven by these five pranas and is eonseiiueutly never ciuiet. But when the mind is 
perfectly pure, then the soul manifests its powers. 

> Tims the soul is atomic and consequently partless. As regards 

j;- those texts which say that the world is produced by the Jiva, we have. 
' already explained that the word Jiva there does not mean the individual 
souil, but the living Lord. Therefore, the theory that the Jiva is the creator 
' of the -world ife untenable. 

: ■ Now we shall consider whether the above two objections apply 
: to the agency of Brahman. The objector may say that Brahman is also 
-entire and indivisible, therefore if in all acts He puts Himself in His 
entirety than in- ir'aidng'str^#, . ote.,; entire powers, 

0 but that is not possible, done by a fraction of His power, 
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or rather it is possible to be accomplished by a portion or xiis power. 
On the other liaiid, if He puts in only a portion of His power in any 
activity, then there is violence done to those texts which declare Brah- 
man to be partless and actioiiless 

Thus the same t^vo objections ajiply in the case of Brahman being 
the agent, as in the case of the Jiva. To this the author replies. 

sOtRA it. I. 27. 

^ruteh, from the scripture, on account of revelation, g Tu, but. 
sds^ ^abda, word. Revelation Mulatvat, because of the root. 

27. But the alDove defects do not apply in the case of 
Brahman, because the scriptures so declare it, and the 
Word of God alone is the root from which we learn anything 
%hont these transcendental subjects. — ^163. 

COMMENTARY. 

The word “ tu ” removes the above doxibt. The word “not ” is under- 
stood in this Sutra, and is to be drawn from 11. I. 24. In the case of 
Brahman being the agent, the above imperfections do not appl5v Why 
do we say so, because the scripture declares it to be so, such as : — Brah- 
man is transcendental, inconceivable, pure knowledge and yet He has a 
form, He is possessed of knowledge ; and though He is one, He is mani- 
fold also, and though He is partless He has parts, and thougli He is im- 
measureable He is yet measured, He is the creator of all, yet unmodified 
Himself. Similarly, in the Munejaka Upanisad, HI. I. 7. 
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He -wlio knows the Lord as partless aud yet full of infinity of parts, as the destroyer 
of all false knowledge and blissful, is verilj' a sage and no one else ; he is verily a sago 
and no one else. 

Similarly in the Ka^iopanisad (II. 21) we find Him described as 
measured though immeasureable r—" 

irr§n|rcr il R® j| 

Hitting tic goes afar, resting Ho inoTcs everywhere, who other than nijf Helf is able 
to know thatj^-od who is the dispenser of pleasure and pain. 

8o also Rig Veda, 10 81. d (Svet. Up. TTI. 3) says : — 

iTfhniTcf cTci; i 

^rlwtf^T rcTs% II 

i37cr^?THr5|iffT' qiTJ II \ ii 

That one (tod, having His eyes, His face, His arms, and His feet in every place, wlicif 
producing heaven and earth, forges them together with His arms and His wings. 

So also in ^vetasvatara Qpanisad, IV. 17 ; — 

ngrmr srsiTJif i 

fmjlt ^ II II 

This God is the creator of all, is the Highest Self, He is always present in the hearts 
of men, with heart of love and the mind concentrated, the wise who know Him verily 
become immortal. 

g^K[T: II II 

He is the creator of all, He is the heart of all, the source of Atman, the Omnis- 
cient, the Creator of time, possessed of all auspicious attributes and knowing all. 
Ho is the Lord of all matteiCaivl spirits, He is the Lord of all gunas, He is the cause of 
transmigratory existence and release, bondage aud freedom. 

So also in VL 19 

II II 

He is partless and aetionless, pure and taintless, all peace. He is the supreme bridge 
of immortality, .He is like fire that remains when the fuel is all burnt. 

of Svetaii^vatara Upanisad show very distinctly the pd&“ 
Tsessidn by fhe Lord of powers whicli appear to ns self-contradictory, and 
hfnep impossible. Bat in nuittexs transcendental, we are to be guided 
by scripture and not by onr mere reasoning. a 

, ■ ■ ' But, says an objector, , are we to renounce our reason in favour of 
scripture, when there is purd contradiction, such as the assertion, the fire 
has drenched the , clotit-; , IsVBK^ .|u9ji a statement,' a lo^ abtoditv? 
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To this the Siitra replies Sabda-miilatvat.” The knowledge of Brahman 
and His attributes being founded on the scripture, and the scripture alone, 
we have no right to say that the scriptures are illogical, if the}- describe 
God as having attributes wliich are |>aradoxical. These inconceivaI)]e 
attributes must be accepted by us with regard to Brahman, because the 
only proof of Bralunan is the word alone. Nor is it so mysterious alto- 
gether. We see some distant analogy of it in the inconceivable powers of 
certain gems and charms to produce magical effects. Because a thing is 
inexplicable or inconceivable, there is no reason to hold it impossible. 

To sum up: there are three sorts of proofs, namely :■ -“sensuous 
(pratyaksa), inferential (anum§<na) and scriptural authority or the word of 
God (^abda). fn the case of first two kinds of knowledge, there is alwa^as 
room for mistake and hallucination. Thus a sensuous perception may be 
a pure hallucination, caused either by hypnotic suggestion or disease of the 
senses. A man may see a person standing in front of him, or the cut off 
head of Chitra, while as a matter of fact this may be all due to pure hypnotism,. 
Thus Pratyaksa ” or sense-knowledge is not always absolutely reliable. 
Similarly, the knowledge based upon inference is also liable to error. 
Ordinarily the proposition is true when we say there is no smoke without 
fire but in some eases, the person would not be justified in inferring tlie 
existence of fire from mere smoke, A great fire, when quenched by water, 
gives rise to a largo amount of smoke, a person seeing such smoke and 
suffering from cold may go to the place where that smoke is rising from, 
but will be disappointed when lie sees there charred coals and no fire. 
Thus inference is also liable to error. The only proof which is free from 
all tliese possibilities of errors is tlie word, whether it is the word of God 
as recorded in the scripture or tlie word of an inspired sage called Apta. 
or the perfect, or the word of a person who is competent and honest. 
Thus the statements “ There is snow on the tops of the Himalayas, there 
are gems in the depths of the Oceans’’ are always true. The word not 
only corroborates perception and reason, it is sometimes independent 
of both, and often declares that which neither reason nor perception 
can ever tell us. Thus a man who lias been once deceived by seeing an 
illusory decapitated head may take a real decapitated head to be an illusion. 
But when he is told, from the voice of silence, that it is a real head and not 
an illusion, his ignorance is removed and he gets true knowledge. So also 
a traveller suffering from cold, may b*^ running towards the place where 
smoke is rising, thinking that he will find relief there. . But a person . who. 
Imows the real nature, of that smoke, may save him fit>m.disappointma;q^^^^ 
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by saying “ do not go there, there is no fire, smoke is rising from the fire 
that has^just been quenched by the rains.” 

The word as an instrument of proof supports and corroborates per 
ceptlon and inference. Tims a man may have a jewel necklace on his 
throat, but having forgotten it may be searching it everywhere. But rvhen 
he is told “ thou hast the necklace on thy throat ; ” lie is saved all further 
trouble and an.Kiety. So also the word is the only means of knowing 
tliing.s which cannot be known either by perception or reason, or at least, 
which cannot be known by every man by his own perception and reason 
Thus the movements of the heavenly bodies and their influences, have been 
declared to us by the astronomers and the experts in that department. 
The word, therefore, of these persons is our only means of knowing when 
a certain celestial phenomenon will take place, such us an eclipse or the 
rising of a comet. Thus here also we see, that the word is a higher means 
of knowledge, than our own perception or reason. In worldly matters, 
the word is admittedly superior in its probative force to perception and 
reason. Much more is it so in matters other-worldly, where we have to 
depend ou the testimony of seers and saints, and the highest testimony of 
all, the word of God or Scripture. As says the Sruti : — 

“ The non-knower of Vedas can never think ev^en of the Supreme.” 
Therefore, the scripture being self-proved, is not open to any objections. 

sOtr A II. I. 28. 

ff II ^ u Rc; 11 

WHirsi Atmaui, in the Self, in the Lord, ■i? Cha, and. ft Evani, thus. 
Rf^srr: Vichitrah, manifold, variegated, f Cha, and. ^ Hi, because. 

28. And tlius is the power of the Self, because mani- 
fold objects are seen (to be produced from the tree of all 
desires). — 164. 

COMMENTARY. 

. As from the Tree-of-all-desires or from the philosopher’s stone pos- 
sessing lordly powers and inexplicable mysterious energy, there come out 
elephants, hoises, etc., and as these wonderful creations are mysterious, and 
are credible simply on the authority of scriptures, similarly is the power 
of the Atman, the Lord of all, the Supreme Vispu, who gives rise to Devas, 
men, and lower beings. If we can believe, on the authority of scriptures, 
dn the wonderful powers of the Tree of-all-desires, or in the philosopher’s , 
stone, why sliould we .not believe, on the same authority, in the mysterious 
power's of the Lord. Tt is krripture alone that gives us aiiy information 
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oO the existence of these mysterious things. We do not question, when 
animals come out of the Tree-of-all-desire, whether they are created by 
the entire tree or by a portion of it, or whether any particular part of the 
tree has power to produce any particular animal. We see and mark the. 
result, and leave the thing as a mystery, admitting that there is no scope 
for reasoning here. Similarly is the case with the Lord in His creative 
agency. We should not question whether the Lord is active in His en- 
tirety in any particular creative act, or whether it is done by a portion of 
His energy. We must simply accept the statement as we find it. 

The word “ Atmani ” is exhibited in the locative case in the sutra 
in order to show that the Self is the receptacle or support of all effects. 
The second “ cha ” is in order to indicate that when such wonderful things 
are believed by us as the existence of the Tree-of-all-desires, or the philo- 
sopher’s stone, why should we hesitate to believe in the mysterious power 
of the Lord. The word “ Hi ” implies that the facts above mentioned are 
well known in all tiiese Puranas, etc. Therefore, the conclusion is that the 
theory that Brahman is the agent of creation, is more reasonable than the 
theory of any Jiva being such agent. The next Sutra strengthens this 
view. 

sOtEA II. I. 29. 

U R I M w 

Sva-pakse, ill one’s own view, in the opponent’s theoi\^ that the 
Jiva is the creative agent, Dosit, because of the defect of imperfections. 

*qr Cha, and 

29. And l 3 ecause all these objections are similarly 
applicable to your view also, therefore, it is not to be accept- 
ed.— 165. 

OOMMBNTAEY. 

The ohjection raised by you to our theory equally applies to your 
theory also. If Jiva is the creative agent, does he create with his entire 
energy or a portion of his energy. In the case of Brahman, the objection 
lias been answered by us already, but in the case of Jiva being the agent, 
there is no possibility of getting out of the difficulty. 

Now the author raises another objection and answers it. The doubt 
arises whether Brahman shows any partiality to any Jiva and if so whether 
it. is possible for such a Brahman to be the creator. The text says 
Brahman is pure truth, knowledge and infinity. He is mere being, etc. 
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In these texts we do not find any energy attributed to Him. It is seen 
that beings possessed with energy or power (^akti) have onl}^ the capa- 
city to produce wonderful results, such as a carpenter and others. A man 
may have the whole knowledge of the art of carpentry, but if he has no 
power, he cannot accomplish any thing. To this objection, the author 
answers : — 

sOtra il L m 

^ w R \ \ i u 

Sarva, all, all powers, Upeta, endowed with, possessed with, 

this is a word formed with the affix “trich.” The crude form is ‘•Upetri.” 
■q" Cha, and, alone, g’ff Tat, that, the possession of such power, Daria- 

nat, because it is seen. 

30. The Lord alone is possessed of all powers, he- 
canse it is so seen in the text. — 166. 

Commentary, 

The supx’eme Self alone is endowed with all sorts of energies (^akti). 
Because we find Vedic texts to that effect — 

^vet. Up., I. 3 : — 

cTTf^ R ^ || 

They immersed in meditation, saw the self energy of the God, concealed in its ^ own 
qualities. Who one alone pervades and presides over all other causes, such as time, 
nature, destiny, etc. 

So also ^vet. Up., IV. 1. ; — 

‘SrF^ H If g^FiqT II 

He who, one and without any colour, creates many i colours through His manifold 
powers, and who places in them all beneficial objects with His purposes hidden, who at the 
time of Pralaya withdraws within Himself the whole universe. May He endow us with 
good understand! ng.'^ 

So also ^vet. Up., VI. 8 : — 

ST ^ ^ sr rTTl^^nTT^TfgsB^ I TOSEST 

ISISI^^^T ^ lU II 

I tts. 

There is no etect and no cause known of Him, no one is seen like unto Him or better, 
ms high power is revealed as manifold, as essential, and.'so His knowledge, force, and 
action* 

Similarly in tlie Smriti we find Him described as possessing powers 
of various sorts ; such as Visnu ^akti is said to he the highest. 

No doubt these powers are all inconceivable as says the Smriti : — 
He is without hands and feet, His power is inconceivable, He is the Lord 
of Self, not to he, fotod hy;'r^so,ning, and possessed of thousands .of 
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powers. Therefore, it follows that Brahman is the agent in the act of 
creation, etc., because of His being endowed with infinite and inconceiv- 
able powers. The texts declaring that Brahman is the true knowledge, 
bliss, etc , reveal His essential nature, while on the other hand, the texts 
like Devatma ^akti, etc., of the Up., declare His manifold powers. 

Consequently the nature of Brahman is one which is endowed with 
powers. Therefore in the texts ‘HTe willed, etc.,’’ ^'He saw, etc.,” we find 
Him possessed with the power of volition (Sankalpa) and the rest. Both 
sorts of texts — those declaring Brahman, to be mere knowledge, existence, 
bliss, etc., and those declaring Him as willing, thinking and creating, etc., 
— are of equal validity and authority, because both are Srutis and there is 
no difference in them as such, 

The author raises another objection and answers it again. 

(Ohjeetion ), — Brahman cannot be the creator or agent, because He 
has no sense organs. Tliougli Devas and others are possessed of powers, 
yet they are seen to be active agents in creation, because they have got 
sense organs and not because they have got merely powers. But Brahman 
is without sense organs, how can He be capable of world activity. Even 
the same ^vet. Up. (III. 19) that you have quoted, to j)rove the possession of 
all powers by Brahman, declares definitely that He has no sense oz'gans: — 

^qrfwtrr^r stftcrr ^ i 5? sr *gr 

?r?irTi^?r ^=^1 11 ll 

He sees without eyes, He hears without ears, without hands and feet He hastens 
and grasps, He hnow's whatever is hnowable, but of Him there is no knower ; they declare 
Him to be the first, and the mighty person. 

To tills objection the author replies : — 

sOTEA II. I. 31. 

n R I ^ I n 

Vi-karanalvat, on account of the absence (Vi) of instruments of 
(Karana) action and perception, that is, on account of the absence of sense 
organs, sft Na, not. Iti, thus. Chet, if. .rr^^Tat, that, that objection, 
explained or answered. 

31. If it be objected that Brahman cannot be the 
agent of creation, because He does not possess sense organs, 
then we reply that this objection has already been met by 
the scripture itself. — 167. 

Commentary. 

The objection that Brahman cannot he the agent, because He has ■' 
no sense organs, is answered by the very text of the Upanisad qupted.fey 
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you to show that He possesses no sense organs. The three verses of 
Jjvet. Up. are given below in order to understand the context (Svet. 
Up., VI Vei-se 7 to 9) 

cf ^ l^cru i 

q?:ff tq 1 1 

q ?r?q sBTq qf q • 

q^cT^q 5r5%rqi^%q srq^ ^qrqrfq^ irrqqsF^qr qr 1 1 

0\ 

q cRq ^ %f^qT ^q ^ creq ^ 

qi^qqfqqtfqql' q'^qr^q q qrrNrqj il •«, il 

We kuow tkat God. who is tlie adorable Lord of all the worlds, who Is the highest Lord 
of all lords, who is the highest God of all gods, who is the Master of masters and who is 
Greater than the great one (Prakriti)— 7. 

Of Him there exists no (prakricic) body nor sense organs, nor such activity. There 
is no one etiiial to Him nor superior. His powder is seen to be the highest, and is sung to 
foe manifold— the natural powers consisting of knowledge, force and activity — 8. 

There is no master over Hiai in this world, nor any ruler of Him. Nor is there any 
mark fov which He can be known, He is the great cause, the Lord of the lords of the senses, 
there is no father of Him, nor any lord over Him— 9. 

Note. —The Logoi like Rudra, Brahma, etc., are called Lords or Iswaras ; Indras, etc., 
are called Devatas or Gods, Daksa and other Prajfipatis are called Masters or Patis. These 
are the various classes of divine hierarchies. The powers of the Lord are threefold, culled 
JhUna^'akti, Bala^'akti, and Kriya-sakti. They arc innate or svabhaviki. “ There is no 
mark of Him means, there is nothing in this world by which His existence and powez*>s 
can be inferred, they are known only through revelation. 

Though in tlie verse beginning with “ He has neither hands nor I'ect, 

, etc.,” it was mentioned that the Great Spirit did every act without the 
instramentality of sense organs, yet tlje present verses clear up any 
doubt, that might have remained, as to how there can be any activity 
without sense organs. This being is called Purusam-Mahiinlain, the 
Great Spirit, because He is the Ruler of all spirits. When it is said He 
has no activity or sense organs or body, it is meant that His body is not 
made of Prakritio matter, nor are His sense organs of the same. Conse- 
1 quently His activity is not Pr^kritic but super-prakritic. When, therefore, 
the Srnti says He has no kaiya, it only denies such physical activity, 

' because He certainly does possess activity of the highest order, as He is 
endowed with pal4!^akti. That fiakti or power is natural to Him and 
hence it is called svabhaviki. In fact, it is the very essence of His Self. > 
It is to this para^akti, this svabhaviki jiakti that He manifests His three- 
fold powers, namely, that of Jhana, Bala and Kriya— Knowledge, Force 
and Activity. . Since no one possesses this transcendental attribute, this 
parailakti, therefore, no . one .iA: pgual to Him. . It follows from this that 
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iio one can be superior to Him. So also, thongli He is devoid oEPrakri- 
tik sense organs, yet He possesses organs wbich are the essential parts of 
His nature, and hence there is possibility of activity in Him. 

, Others say, the above text about His grasping without hands and 

liastening without feet, etc., does not prohibit the possession by Him of 
the sense organs. Tt only prohibits the exclusive use of a particular 
^ organ, for a particular purpose. Ordinary |■)eings grasp only through the 

hand, and can run with the feet. But with the Lord there is no such res- 


triction as regards the sense organs ; with Him every organ is capable of 
being used for the x)urposes of every other organ. In fact, the same 
Upanisad further on says that all His organs are universal in their 
activity. It says 

11 ;: 

His baud and feet are everywhere, so also His eyes, head and mouth; He hears 
everything in the universe because His ears are everywhere. He exists enveloping this 
alL 

So also in the Bhagavata, it is declared that every limb of His is 
endowed wdth the power of perlbrming all fxinctions of all the senses. 
This extraordinary power of the sense organs of the Lord was manifested 
in His last avatava of Sri Krisna, at the time of forest-picnic, in Brind4vana, 
among His companions of boyhood. In this view of the above verses, the 
word K4ryarn should be explained as to be accornplislied.” In other 
words, when the Strati says there is no “ Karya ” for Him, it means there is 
nothing to be accomplished by Him, because He is already perfect and 
full. In this interpretation the word ‘'Karana” or sense organs may be 
explained as something to be laid down, something to be done. The rest' 
is the same as in the first expdauation. 

In the next Sutra, the question is raised, whether Brahman has any 
motive to create the universe. The prima facie view is that He lias no 
motive, because He is perfect and this view is set forth in the next 
Sutra. 

SUTR.V II.I. B2. 


^ Na, not. Prayojana-vattvat, being endowed with a “ 


motive. 


32. The Lord has no inclination towards creation, • . 









COMMENTARY. 

The word “ Na” is understood in this sutra from tlio last one. The 
word “ Na-prayojaua-vattvat ” is a compound word meaning “because 
being motiveless.” The usual form would have been “ A-prayojaiia-vattvnt. 

The Lord can have no urging towards creation, because being perfect, 

He has no motive to create. In the world, every activity is seen to exist 
on a motive beneficial either for one’s own-self, or for the sake of : 

another. The motive beneficial to His owuself, cannot exist in the case 
of the Lord, because He being perfect, all His wishes are ever fulfilled, * 

as the scripture repeatedly declares. Nor is His motive to do something 
beneficial to others, because the creation evidently is for the sake of 
punishing the Jivas, and making them suffer 'the pains of birth and 
death. An all-compassionate Lord would not create a universe, merely 
to punish the erring tirv'as for their misdeeds. .\nd n.) one creates 
anything without a motive. Therefore, it follows that the Lord has 
nothing to urge Him to creation. j 

This objection is answered in the next sutra. • , A 

■ ; StiTRA II. I. 33. 

n ^ i n ^ 

Loka-vat, as in tlie world, as in an ordinary life. 5 fu, but. 
sftsiT Lila, sport, play. Kaivalyani, merely. 

33. The motive of the Lord in creating the world is ? 
a mere sport only, as we see in ordinary life. -“169. f 

, COMMENTARY. 

The word “Tu” removes the above doubt. Though all-full and ",| 
desiring nothing, yet the motive which prompts the Lord towards the - '| 
creation of this wonderful world is mere sport only, and has no object s-f 

beneficial to Him in view. As in ordinary life, men full of cheerfulness, 

- .when awakening from sound sleep, begin to dance about without any 'If 

: object, but from mere exuberance of spirit, such is the case with the Lord. ' 

• This IM or the sport of the Lord is natural to Him, because He is full of 
/ self-bliss. As says the Mandukya Upanisarl (knrika) : — 

II ‘i 

• . Some think that the ereatioE is foP the sake of enjoyment (of the Creator), while 
others think that it is for the sake of recreation, (to shake offi the lethargy of tho Pralaya 
sleeij or the ennui of the solitude of Pralaya). This (act of creation) of God is His nature 
(without any motive). What motive can there be for one who has all His desires satisfied ’ 

—(Man. tip. 1. 9.). ' L- - ' ^ 
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To the same effect is the Smriti (NAv%ana SanhitA) : — 

f ^ ?ISIT II 

<r^ Sl^3RTl%t f^5 I 
5^ 3HRT^mn 5r^?iT ^Tcirj ii 

The creation, etc., of Hari does not depend on any motive, He does so ont of sheer 
joy, as the drunkard dances through frenzy. He who is full of all bliss can have no motive 
whatsoever. When even the Miiktas have got all their desires fulfilled through Him, what 
unfulfilled desire can there be in the case of the Lord who is the Self of the universe. 

But a man intoxicated with drink has no consciousness of what he 
is doing. Is the Lord also devoid of consciousness, like the drunkard? 
For then He would not be omniscient. We do not say so. All that we 
say is that man does play and become sportive, tlirough tlie mere exuber- 
ance of spirit and sheer joyfulness of life ; such is the case with Brahman. 
The Advaitins explain the words “ as we see in ordinaiy life” by the well- 
known example of respiration that goes on even in deep sleep, and which 
is altogether involuntary and motiveless. This analogy however, is open 
to the objection that Lord is subject to deep sleep and loses consciousness, 
as than does. The example given by the Vifetfldvaitins is that of a prince 
who amu!-es himself without any motive, at the game of balls. This ana- 
log}’, however, is open to the objection that playing at a game of balls is 
not altogether motiveless, for the prince gets some pleasure by the play. 


Adllikarana X. — The Lord is neither partial nor cruel. 

The author again raises an objection and then goes on to rernove 
the doubt. The theory, that Brahman is the Creator, is open to the objec- 
tion that the Lord is either partial or cruel ; for He creates Devas and 
men, some of whom enjoy happiness and others suffer misery. This theory 
is, therefore, not a congruous one. But the texts say that the Lord is 
neither cruel uor partial. How' can then such a Lord be the Creator ? To 
this objection the author answers by the following aiitra : — 

SOTRA ii. I. 84. 

Vaisamya, inequality, partiality, Nairghrinyena, cruelty. 

Na, not. Sapeksatvat, because the creation depends upon the 

karma of creatures, because of having regard to karma: Tatha, so. f| : 

Hi, because. Dariayati, the scripture declares. • 
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34. There exist no partiality and cruelty in the Lord, 
because the pleasure and pain, suffered by beings, has 
regard to their karmas, and so also the scriptures declare. 
—170. 

commentary. 

In Brahman, as Creator, there exists no fault of partiality or cruelty. 
The differences of condition in which creatures are born, and the pleasure 
and pain which they suffer, depend on their own karmas, and the Lord 
creates tlie environment, in which the creatures are placed, witii the 
strictest regard to such karma. The proof of this is the scripture itself. 
For in the Kauflitaki Upanisad, II!. 8, we find the followdng : — 

I 


For He makes him whom He wishes to lead up from these worlds do a good deed, 
aceordiug to the tendencies created by liis past karmas, and the same makes him whom 
He wishes to lead down from those worlds, do a bad deed, according io bad tendencies 
generated by the past karmas^ 

Note.— Every act of man is really done under the will of the Lord. A man can do a 
good or bad deed, only if the Lord so wills it, for He is the sole agent in this world. But 
this world of the Lord is not capricious and lawless. The man who has done good karmas 
in the past, gets farther energy from the Lord to do better karmas in this life, and thus 
rise higher. It Is in this way only that the Lord makes him whom He wishes to lead up 
from these worlds do a good deed. And so also the reverse. The wish of the Lord has 
always regard to the karmas of the Jiva. 


Jivas get the condition of Devaliood through the will of the Lord, 
similarly they get tlie condition of the denizens of hell through the same 
will of the Lord. The Lord is the operative cause of the suffering and the 
enjoyment of the Jivas. But this will of the Lord has always regard to the 
.karma of the Jiva. 

SOTBA IL I. 35. 


^ Karma, karnian, actions, acts of the Jivas. 

Avibhagat, because of non-distinction. f{% Iii, thus %5r Chet, if. ^ Na, 
not, Anaditvat, because ’of beginninglessness. 

V; , ■ , 35. (The theory of karma) cannot (explain the inequal- 

ity and cruelty seen in this universe, because when the 
creation first started) there was no distinction (of souls and 
consequently) of karmas. This (objection however) is not 
valid, because ther$ is b^niimg of creation — 171. \ 
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An objector may say your theory of karma only pushes the difficulty 
one step back. No doubt, it explains to some extent the inequalities and 
sufferings of Jlvas in their present life. They may be the results of acts 
done in the past life. But since in the beginnnig of creation, there were no 
Jivas, nor were their acts, they must have been created with inequalities, in 
order to act differently. If they had been created all equal, there is no 
reason to hold that their acts would ha^m been different. The Sruti also 
says “ the Being or the God (Sat) alone existed in the beginning, one only 
without a second” (Chhaiidogya, VI. 1.). This shows that when the crea- 
tion started, there was no karman or Jivas, distinguishable from Brahman. 
He alone existed, all in all. To this objection, raised in the first half of 
the Sutra, the next half gives the answer, by saying ‘ this is not so, because 
of the beginninglessness. ’ The karmas and the Jivas are beginningless, 
just like Brahman, and this is the theory adopted by the author. Thus 
there is no fault, because every subsequent karma is motived by the 
tendencies generated by the past karmas. In Pralaya, the karmas, good or 
bad, done by the Jivas are not absolutely destroyed. The next kalpa is 
conditioned by the karmas of the past. So also in the Bhavisya Parana : — 

The Lord Visnu makes the Jivas do good or bad deeds in accordance -with their past 
karmas, nor is there any conflict in this position, because the karmas have no beginning. 


If you say that karmas being beginningless, the theory is tainted 
with the fault of regressus in infinitum, we say it is not so, because we find 
authority for it in reason also. The well-known case of the seed and the 
tree is in point. Is the seed first or the tree ? Nor is it any objection that 
God being bound to create according to the karmas of the Souls, loses'His 
independence. The Lord certainly is independent, but He is not capri- 
cious and whimsical. Had He created the world with perfect disregard to 
the karmas of the Jivas, He might have proved His omnipotence to some 
minds, but to the naajority, His act would have appeared capricious and 
cruel. In fact, the authorities clerly show that the substance and karma and 
time are equally co-eternal with the Lord, and He creates the universe, with 
a full regard to all these three. It is not only the karma that conditions Hie 
universe, but the substance (or the matter stuff), and time are also impor- 
tant factors in creation. Of course, these three are subordinate ‘to Idwara, 
but He never disregards their existence in His act of creation. The Lord ' 
is not partial, or cruel, or wanting in omnipotence. In, fact, the theory of 
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karman and tke beginninglessness of creation reconcile all the difficulties. 
You cannot say that this theory is open to the same objection as the theory 
of specific creation. You cannot say it is the falling of the smugglers 
unwittingly into the hands of the tax-collectors. 

Note . — Certain merchants, in order to evade customs duties, went by a roundabout 
way, to avoid the customs house. In the dark night, they missed their way, and after 
fwandering for some time, they took shelter in a roadside house. In the morning, it was 
ound that the house in which they had taken shelter, was the customs house which the 
traders were trying to avoid. Thus they had not only to pay the tax, but punished also 
for trying to cheat the customs. This maxim is called “ Morning in the customs house.” 

Our theory is not open to this objection of “Morning in the customs 
house.” In order to avoid the imputation of cruelty and inequality to the 
Lord, we have explained the eternity of creation, and you cannot say that 
since the Loi-d is not hound to regard the tarmas, because He is indepen- 
dent, His creating a world full of misery, simply to punish the souls for 
their karmas, brings you back to the same difficulty, which you were 
trying to avoid. The Lord, being perfectly independent, certainly could 
.have created a world all full of joy, and with complete disregard to the 
karma of the Jivas. But then His actions, instead of being regulated by 
any law, would have been lawless, and it would not he a creditable attri- 
bute of tbe Lord. Therefore, His creation of a world with perfect regard 
to the karma of the Jivas, and to time and substance, does not detract 
from His omnipotence. But it rather shows forth His great wisdom and 
compassion. Though He can act against all the laws of matter, spirit 
and karma, yet He is not doing so, and His making the Jivas act in accord- 
ance with the tendencies generated by their heginningless karma, is a 
matter for His glory, and not an instance of His partiality. 


. Adhiharana XI. — The grace of the Lord is not 'partia- 
lity. 

In the previous Shtras, it has been shown that Brahman is neither 
partial nor cruel. Now is taken up the question, whether the Lord by 
showing special grace to his devotees, is not open to the objection of 
partiality. It is a fact, that the Lord shows “partiality,” to His devotees, 
for He specially protects them and specifically fulfills their desires 
The doubt therefore arises Is not this special protection of His devotees 
and this fulfilling of their want, a mark of partiality in the Lord? He 
will protect His devotee from the mouth of the lion, but He will allow 
ordinary men to be devpqrqd . bjp. the beast. This objection the author 
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SftTEA' II. I. 36. 

^3'’7wB‘ Upa-padyate, it is proved to exist, it is reasonable that it should 
be so. =sr Cha, and. Upalabhyate, is found (in the scriptures.) *®r 

Cha, and. 

36. Sucli partiality to His devotees is reasonable in 
tbe Lord, and is observed also in the scriptures.— 172. 

COMMBNTAEY. 

The special grace shown by the Lord to His devotees is no doubt 
“partiality,” but the Lord, tbe kind lover of His devotees, has such 
“partiality,” and it is rersonable that it should be so. It is the natural, 
inherent power of the Lord, to show forth His grace on those who have 
Bhakti, and devotion for Him. This special grace is not an arbitrary 
functioning of the Lord’s will, but it also has regard to the factor of 
bhakti or devotion in the Jiva on whom, such special grace is shown. Nor 
does this conflict with the statement that the Lord is free from partiality. 
For this sort of “partiality” to His devotees, instead of being a fault in 
the Lord, has been praised in the scriptures as adding to His glory. 
For the scripture says that this is the highest jewel among the perfections 
of the Lord, this grace ^n His devotees. If the Lord had not this quality 
of showing special grace, then all His other attributes, however great, 
would not have been attractive to mankind, and would not have evoked 
devotion and love towards Him. This shows the reasonableness of the 
existence of this “partiality” in the Lord. 

Not only is this reasonable, but the revelation and the tradition also 
declare it : — 

gwft 5T H I ^Sf 

513' \ 11 

This Self cannot be gained by dissertations (devoid of devotion), 
nor by mere keen intellect, nor by much hearing. It is gained only by 
him whom the Self chooses. To him this Self reveals His form. 
— (Mundaka, III. II. 3). 

^ ^r^?|[TS5!miT5 ^ w fJwj M 

Of these, the wise, constantly harmonised, worshipping the one, is the best ; I am 
supremely dear to the wise, and he is dear to me.-— (Oitli, YIL 17.) 
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The same am I to all beings ; there is none hateful to Me nor dear. They yerily 
who worship Me with devotion, they are in Me, and I also in them.— (Gifca, IX. 29.j 

55 55raTt ff 5r: 1 1 

Even if the most sinful worship Me, with undivided heart, he too must be account- 
ed righteous, for he hath complete faith in Me.— (Gita, IX. 30.) 

^ST «WT?IIT *53Tf^ I 

Speedily he becometh virtuous (his sins being all destroyed) and desists from his 
evil ways, and attains to eternal peace. 0 Kaunteya, know thou for certain, that My 
devotee perisheth never.— (Gita, IX. 31.) 

StfTRA 11. I, 37. 

\\ R \ \ \ \\S U 

Sarva, all, Dharma, attributes, qualities. Upapatteh, be- 

cause of the reasonableness, because of being proved, xf Cha, and, 

37. And because it is proved that all attributes are 
present in Brabman, however conflicting they may be with 
each other, therefore He is just to all, and “partial” to His 
devotees. — 173. 

COMMENTARY. 

It has been proved above, that in the supreme Lord, whose essential 
nature is inconceivable, there exist all attributes and' qualities, whether 
harmonious in themselves or self-contradictory. It follows that along 
- with His perfect justice and equality, He has this attribute of showing 
favour and partiality to His devotees. The wise, therefore, do not find 
any greater difllculty in reconciling the existence of these two heterogenous 
attributes in Him, than in any other similar pair of attributes which are 
opposite to each other, and which still exist in him. For example, He is 
essentially all-bnowledge, and yet possessing knowledge ; He is essentially 
formless and colourless, and yet possessing the most ravishing form that 
enchants the heart of His devotees j similarly, though He is perfectly just 
and equal to all, yet he does show favour and special grace to His 
devotees. Not only the pair of opposites exist in Him, but all harmonious 
attributes also are to be found in him; such as He is forgiving, kind, 
compassionate and merciful to all. The Smriti also says to the same 
. effect (KfirmaPurana) ;— 
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The Lord is described as possessing self-contradictory and opposite attributes, 
because He has supreme power. Though He has these attributes, yet no cyII or false- 
hood should over be attributed to Him, On the contrary, all these conflicting attributes 
should be reconciled with each other so far as possible. 

Thus it has been proved that the Lord though equal to all is yet 
the friend of His devotees. 

Here ends the first pada, of the second Adhyaya of the Vedanta 
Sutras and the Govinda Bhasya. 


SECOND ADHYAYA. 


Second Pada. 



I salute Vy^sa, called also Krisna, tlie island-born, wbo has removed 
with the sharp edge of the sword of his reason, the thorny bushes of the 
heterodox systems, like the S4nkhya and the rest, and who has thus 
made this world a plain ground for the Lord Kfisna to play upon. 

Note. - -The Sahkhya author Kapila, as well as the Buddhists and Jainas, maintains that 
the world is without any God. Kapila says that the world originates from matter 
(Pradhana.) The Buddhists maintain that at§ms are the cause of creation. The Jainas 
hold the same view. A class of Buddhists holds the view that the whole world is void, 
while all three are united in the view^that there is no Creator of the world in the sense of 
a conscious and intelligent being .Philosophers like Kanada (the Author of Vaisesika Sdtras) 
and Patanjali appear to have admitted the existence of a God, but practically they are as 
atheistic in their tendencies as the Sahkhyas and the rest, because they do not admit the 
God as taught in the Yedas. Vydsa, seeing this world Ml with the thorns of the false 
philosophies of Kapila and the rest, and finding it impossible that the Lord should tread 
this earth with His soft feet and be not pierced with the thorns, prepared the way for 
His coming, by catting away these wild growths, with the sword of his sharp reasoning. 
The Lord Krisna manifested Himself, after the world was prepared for His coming, by the 
Yedanta teaching of Yyasa. 

In tb© first pMa of tbe second Adhy^a, tbe author has answered 
the objections raised by his opponents to the system propounded in his 
sfitras. He had been on the defensive in the last chapter. Now he takes 
up an aggressive attitude, and attacks the position of his opponents and 
refutes their systems by proving the uncritical and unphilosophical 
nature of their doctrines. This was necessary in order to protect the 
weak-minded from going astray, and from abandoning the ancient high- 
way of the Vedas, and from being attracted by the fallacious agruments 
^ of these plausible systems, and wandering in the pleasant labyrinths of 
these philosophers, and thus losing their way and getting destroyed. 
The author first takes up the Steikhya system and refutes it. 

r ' The SMkhya professor Kapila has made a collection of sfitras in 
which he has enumerated various tattvas or primeval principles or elements 
of creation. According to him, Prakfiti is the name given to the original 
root of matter, and it is defined, by him as the state of equilibrium of the 
three attributes of matter, hamelyi,;^ttya or rhythm, Eaj as or activity, and 
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Tainas or inertia. From this Prakriti comes ont Mahat, the Great Prin- 
ciple, from Mahat proceeds Ahafikara, from Ahafikara the five 
the two sorts of senses (the cognitive senses and the senses of action) and 
the gross elements. Thus the twenty-four tattvas are Prakritik, namely, 
(1) Mahat, (2) Ahatikara, (eS) to (7) the five subtle elements called 
the Tanm^tras, the Tanmatra of sound, of touch, of colour, of taste and of 
smell, (8) to (18) the five Jnana-indriyas and the five Karma-indriyas and 
Manas. The Jnaiia-indriyas are the senses of hearing, touch, seeing, 
tasting and smelling ; the Kanna-indrijms are organ of speech, the hands, 
the feet, the generative and the excretive organs, (19) to (24) the five 
elements (ether or akaAa, air or vayu, fire or agni, water or apas and 
earth or prithivi). Added to these twenty-four is the class of Spirits or 
Purusas or Egos. This constitutes the twenty-five tattvas or classes of the 
Safikhyas. The three primeval qualities— Sattva, Rajas and Tamas when 
in equilibrium constitute Prakriti. The essential nature of Sattva is joy, 
of Rajas, pain and of Tamas, delusion. As the world is the effect of these 
three qualities, we find in it joy, pain and inertness. The same object 
may possess all these three gunas, at one and the same time, with regard 
to dfiierent persons looking at it, and to the . same person at different 
times. As a beautiful girl is an object of joy to the accepted lover, an 
object of pain to the rejected rival and an object of indifference to an 
ascetic ; or as a wife, when in good hnmonr, is a source of joy ; when in 
anger, a source of pain, and when away from her husband, a source of 
delusion. Such is this world full of jojq pain and delusion. 


It has been mentioned above, that the senses are of two sorts. Ten 
of them are external, one is an inner sensory called also Manas ; thus 
altogether there are eleven senses. The Prakriti is eternal and all -per- 
vading. It is the root or the primeval cause, and no further cause of it 
need be enquired into, as we find in Sutra I, 67 of the Safikhyas. 


Since the root has no root, the root (of all) is root-less, (that is to say, there is no 
other cause of Prakriti, because there would be a regressiis in wflnitiim if we were to 
suppose another cause, by parity of reasoning, would require another cause, and so on 
without end.) 

It is not limited and is the material cause of all. It is all-pervading 
as asserted in Sutra VI. 36 of the same. 

She, Prakf iti, is all-peryading, because her products are seen everywhere. , ^ , 



2T6 :VBDANTA-80TBAS. II. ADEYAYA. [Oovinda 


KS.rik& (3) sayS 

^ 55^1; 11 

The Mala Prakpiti or the Root-matter is not produced. The Great Principle (Mahat) 
along -with Ahankfira and the five TanmatrAs make a group of seven, which are both pro- 
ducer and the produced. Sixteen are the produced only (the eleven senses and the five 
elements) ; and the Spirit or the Bgos are neither the producer nor the produced. 

To sum up, out of tlie twenty-five tattvas of tlie S^nldiyas, Miila 
Prakriti is never produced, though producer of everything else. Its 
opposite, the Purusa or the ego, is also eternal and never produced. But 
it produces also nothing, because it is changeless. Between these two 
poles of Spirit and Matter, lie the twenty-three other tattvas, seven of 
which are both producers and produced, the remaining sixteen being 
produced only. 

This Prakj-iti, eternally producing everything, herself insentient, 
but the cause of the enjoyment and liberation of innumerable sentient 
beings, and thougli super-sensuous and incognisable by any perceptive 
means, is yet to be inferred by her effects. Though one, she has many 
heterogenous attributes, and through lier power of modification, she 
produces this wonderful world, beginning with Mahat and the rest • and 
thus she is the operative and the material cause of the universe. Purusa 
on the other hand, is attributeless, all-pervading consciousness, and sepa- 
rate for every separate body, is to be inferred from the existence of 'this 
organised life, because no organised life can exist, but for the sake of 
something else. As is to be found in Sutra I. 66 

(The existence) of Soul (is inferred) from the fact that the combination (of the prin 
eiples of Prakriti into their various effects) is for the sake of another (than unintelligent 
Prakriti or any of its similarly unintelligent products.) “But the appUoation of the 
argiiment in this particular case is as follows 

v The thing in question, viz., Prakriti, the Great one,’ and the rest (of the 
. aggregates of the unintelligent) has, as its fruit (or end), the (mundane) 

I K ■ experiences and the (eventual) liberation of some other than itself — - 
(2) Because it is a combination ; and * 

■; ; V ; (8) (Ivery combination), as a couch or a seat, or the like, (is for another’s use not 

, for Its own, and its several component parts render no mutual service.) ’ 

' ' Since Purusa is free from all action and modification, neither pro- 
duced by anything, it follows that it is agentless and xvithout enjoyment. 
Suffering and enjoyment, , as ;w?ll as agency, belong to Prakriti and not 
Purusa. Buttheman agent or enjoyer thrbhgh' 
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illusion. When Prakriti and Purusa come together, their very Juxtaposi- 
tion produces an intercliange of attributes among each other ; naraelj-', 
consciousness appears in matter, and agency anfl enjoyment in spirit. 
Tills is Adhyasa or super-imposition, or falsely attributing the qualities of 
the one to the other. Nature is really unconscious, but the vicinity of 
Spirit makes it appear as if conscious. On the other hand, tlie Spirit is 
neither the agent nor the enjoj^er, but the vicinity?” of matter causes it to 
look as if it was so. From this want of diserimirialion, arises all tlie 
suffering of the soul, while liberation consists in realising this difference. 

The person who has become indifferent to Prakyiti has attained 
Moksa. Such in short is the theory of tlie SUikhyas. In this system the 
means of the right knowledge (Pramana) are tliree, namely: — sensuous 
perception, inference and testimony, as is to be found in Sutra L — 88. . , , 

Brim srJiM I ii 

Proof is of three kinds: there is no establishment of more, because if these be 
established then all (that is true) can be established (by one or other of these three 
proofs, * sense ’ (pratyaksa), ‘ the recognition of signs’ (aniiraana) and testimony* 
(^*abda), to the exclusion of ‘ coinparision* which is reckoned in the Nyaya as a specially 
distinct source of knowledge, etc.) 

As regards Pratyaksa or sensuous perception and testimonj^ we 
have not much difference with the Sifikbyas, because these two things 
deal with accomplished objects. Our difference with them is as regards 
certain inferences which they have drawn. By a certain mode of reason- 
ing, they have deduced the conclusion that Pradliana is the cause of the 
universe; it is this reasouiiig which is fallacious. IE we can refute 
their arguments about Ihadhana being the cause of the universe, we prac- 
tically refute their whole philosophy, because this is the central point of 
their system. Their argument regarding this is contained in three Su- 
tras, namely, 1. 130, 131 and 132. 

130. — Because of tlieir measure, (which is a limited one, Mind and the rest are pro- 
ducts ; whereas the only two that are uncaused, /’is., Prakriti and Soul, are unlimited). 

11 

131. — Because they conform (to Pradliana.) Mind and the rest are products, because 

they will (follow) and correspond with Pradliana, 1 e., because the Qualities of Pradhana 
are seen in all things : ” and it is a* maxim that which is the effect is derived from the . 
cause, and implies the cause.) ; • ' 

132. -And, finally, because it is tlirongli the power (of the cause alone, that the pro- 
duct can do aught, as a chain restrains an elephant only by the force of ihe iron that it is 



278 


[Govinda 


VEDllsTA^SUTRAS. II ADHYlrA. 


Doubt, — Now arises the doubt, Is Pradliana Loth the operative and 
the material cause of the universe, or not ? 

The P urva-pak^iii says : — Pradb^ina is the operative as well as the 
material cause of the uiiiv=^erse, because tbe world consists of three attri- 
butes of Sattva, Rajas and Tanias, and so w'e infer that tbe primal cause 
also must have in it these three attribntes= For nothing can be in tlie 
effect which is not in tbe cause. As we see in tbe case of jars, etc., that 
their material cause is clay which belongs to tbe same categ03-y as tbe jar. 
Moreover, inert objects can become agents, for w’e use active verbs in 
cuiinectioii with such objects. Such as “ the tree brings foi'th fruits,” 
“ the water is moving.” Therefore, Pradliana alone is the material cause 
of the universe and creator of it as well. 

Siddlidnba . — To this view the author replies by the following 
Sutra. 

sOtra it. 2. 1. 

5c^^i^qq%sr r \ w % n 

Racbana, construction. ^gcfq%: Anupapatteli, on account of the 
impossibility, “sf Clia, and. h Na, not. AiiuniAnam, i he Inferred One, 

namely, Pradhana whose existence we infer from the existence of the world. 

1. Ths Inferred One (Pradliana) is not the cause of 
the world, because it is impossible for her to have created 
the universe (since she is unintelligent). — 174. 

COMMENTARY. 

Pradliana is called ‘ Anumlnaiii ’ or tbe Inferred One, because ber 
existence is purely bypotbetical. (Just as tbo ether of tbe modern scien- 
tists is an entity postulated merely to explain certain pbenoinena, such as 
those of light, magnetism, etc., so Pradhana is postulated by tbe Saiikbyas 
in order to explain tbe cause of tbe univ^ei’se.) This bj'pothetical Pradhana 
■ is neither tbe material nor the operative cause of tbe world. Tbe world 
shows wonderful construction and design, and it is impossible for unin- 
( telligent matter, to have produced this wonderful universe, without tbe 
' directive action of an intelligent agent. No one has ever seen a beautiful 
palace constructed by tbe fortuitous coming together of bricks, mortar, 
etc., without tbe active co-opefation of intelligent agents, like tbe archi- 
tects, masons, and tbe rest. The word ‘ and ’ in tbe Sutra is employed in 
order to indicate by implication, that tbe argument based upon Anvaya 
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Note : — The argument based upon Anvnya is a sort of fallacy. For example, to infer 
that all cows must be white, because whiteness is present (Anvaya) in some cows, White- 
ness is merely an accidental attribute. Whiteness is not the cause of the class«charac- 
terstic of cows. 

Plijsical objects like flowers, beautiful jars, etc., no doubt, have tbe 
presence in tbem of the quality of producing pleasure. But the feeling 
of pleasure is altogether an internal feeling, and we cannot say that 
flowers and pots have tbe nature of pleasure in them, though the}?^ excite 
pleasure in man. Pleasure is altogether an attribute of the soul and not 
of matter. So Matter cannot be said to have the quality of joy, or delu- 
sion, &c. 

Note:— For a fuller discussion of this point see Vedanta Sdtras, Ramdnuja S. B. E., 
VoL XLVIII, page 484, 

sCtTRA it. 2. 2. 

1 I ^ I II 

sr|%: Pravritteli, because of the activity. *q' Cln, and. It has the force 
of ** only ” here. 

2. And because the inert matter becomes active, only 
when there is the directive action of intelligence in it. — 175. 

COMMBXTARY. 

The phrase “of the inert matter, when an intelli^^ent entity is a 
directing energy” must be supplied in the Sutra to complete the sense. 
The activity, properly speaking, aught therefore to he attributed to the 
directive intelligence, rather than to the inert matter. Tliat which sets 
matter into motion is the real agent. We do not say tliat the chariot 
moves of itself, but that the charioteer is the real mover of tlie carriage 
by directing tbe movements of tbe horse. Therefore, tlie phrases like the 
“tree brings forth fruits,” really mean that the Inner Guide, the Supreme 
Lord directs the activity of the tree, and makes it bring forth the fruits. 
The fruit, therefore, is really produced by tbe Lord, through the instru- 
mentality of the tree. This we learn from the scripture, describing the 
Inner Ruler (see Bribadaranyaka Upanisad. II. 7, 3 to 23;) This will 
become clearer further on. 

The force of in the Sutra is that of only. “I do” can be 
asserted only by an intelligent Self. Every activity is seen as tbe result 
of an intelligent agent. Inert matter thkefore lias no agency. To put 

it in other words, matter or Pradhana has no self-initiated activity of its ; 
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If you say that it is possible for the world to have been created by 
the mere coming together of Spirit and Matter, or Pnru^a and Prakriti, 
and by the mutual superimposition of the attributes of the one on those 
of the other, then we ask the following question. "VI' hat is the cause of 
this super! rnposition, which takes place by the mere coining together of 
Spirit and Matter ? Does it inhere as a substance in them or is it a modi- 
fication of Spirit and Matter? It cannot be the first, for in that case the 
liberated souls would also have this superimposition, for it is one of the 
innate qualities of Spirit. Nor can it be the latter, for if snperimposition 
he the modiGcation of Prakriti, then it itself being an effect, cannot be the 
cause of its own self. The question therefore remains, what is the cause 
of this Adbyasa or superimposition. Nor can it be a modification of 
Spirit, for according to your system, Spirit is changeless. 

An. objector says, the milk by its own inheierit quality is changed 
into curd ; or the water falling from the clouds though having one taste 
becomes bitter, sweet, acid, etc., according to the fruit in which it enters, 
whether it be that of a mango or of a toddy or of Nim, etc. Similarly Pra- 
dh^na also, though homogeneous like water, becomes modified into different- 
. kinds, according as it comes in contact with the different karmas of the 
jivas. The differences in the bodies and environments, etc., of souls are 
the effects of the past karmas of these beings. To this the author replies 
by the following Sutra, 

S&TR.1 II. 2. 3. 




; I I R I ^ u 

Payas, milk. ^1*5 Ambu, water. ^ Vat, like. *^51, Chet, if. ^ 
Tatra, there. ?rfT Api, also. 

3. If it be said that Pradhana of herself modifies into 
her various products, like milk or water, without the guid- 
; auce of any intelligence, we reply, there also the intelligence 
iCguides the change. — 176. 

■1:1^'"'^ COMMENTARY. 

Even in the case of (he change of pure water into different saps and 
juices, or the cliauge of pure iniik into curd, it is the directive action of 
intelligence tliut produces the change. And this we infer from tlie ex- 
ample of chariot, etc. 6 . may not see tlie intelligent driver of the 
chariot, : but we infer his existence from the motion of the car; similar! v, 

I though we may not see the . wcilrking in the tree or the milk 
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we can infer its existence from these changes. Nor is this a question of 
inference only, but we have the sacred authority of the scripture as well. 
(See the Antaryainin BrAlimana of the Br. Upanisad). 

sOtRA, IL 2. 4. 

Vyatireka, in the absence of anything else, different. 

Anavasthiteh, because of the non-existence, because of the non*necessity, *qr 
Cha, and, also. Anapeksattvat, because of the independence. 

4, As "before creation there existed no other cause 
except Pradhana, so there would he no necessity of any 
other cause than the Pradhana herself to produce her 
changes. — 177. 

COMMENTARY. 

The force of ‘ olia ’ in tJie Sutra is tliat of also. There is this a(.ldi- 
tional reason also to be adduced against the S4nkhya theory. According 
to it Pradhana independently can produce the whole creation. Before 
the beginning of creation, there existed no other cause tlian Pradlifna. 

Nor was there any necessity for the e.xistence of any other canac, for all 
the changes which Pradlutna undergoes are self-initiated. There is no 
mover or stopper of the motion of Piadhana except tlie Pjudhana herself. 
This theory of the Saiikhyas is, however, to be given up because the true 
theory is that it is the presence of Purina that starts the changes in 
Pradliana. Thus even according to SAhkhya theory Pradhana herself 
is not tlie sole creator. But in some mysterious way the proximity of 
Puru?.a initiates the change. This goes against the theory that the pure 
inert matter or Pradlifiiui is this producer of change. The Sa/ikhyas, ,, 
therefore, cannot consistently say that Pradlifna of herself produces, all 
changes without any extraneous help. The theory of proximity is open 
also to objection. If the proximity causes the change, the Puru.;a is 
always in proximity with Prakiiti, and in the state of pialaya also this 
proximity cannot be broken. 'I'he result would be that cieatiou would 
start even during pralaya. The Sankliya may say the karmas of the 
jivas being dormant in pralajm, no creation can start then. To this we 
reply, what is thereto prevent the awakening of karmas in pralaya. :- 
Thus the tiieory of the Sihkliyas is self-contradictory. ; . 

Says the Siiiikhya philosopher “ we see that grass, creepers, leaves, 
etc., transform themselves, through their inherent nature, into, milk, -■ 
without the help of any other cause. Similarly, Pradhi^iia also ■traiassforms 
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herself into Mahat, etc., without the guidance of au intelligent principle.” 
To this the author replies by the following Sutra. 

sOTRA II. 2. 5. 

i r i ii 

Aiiyatra, elsewhere, namely, elsewhere than in cows. 

Abhavat, because t'f the absence. ^ Cha, and, only. ^ Na, not. 
'Frina-adi-vat, like grass, etc. 

5. It is not like the transformation of grass, etc., (into 
milk, when eaten by a cow) because there is absence of 
such transformation in another place (namely, when eaten 
by a bull). — 178. 

COMMENTARY. 

The word / cha,’ and, has tlie force of onlj^ This argument of the 
Safikhyas is not sound. Because it is not natural for the grass to always 
transform itself into milk when eaten by an animal. It is only when a 
female animal eats it that it is so transformed. When eaten by a 
m.ile animal no such changB is visible. If it Wc^s natural for the 
grass to always cliange itself into iniilc, irrespective of the locality 
or the person absorbing it, tnon we shall see gras.i5 changing into 
' milk even when lying at a quadrangle of a street. But we do not 
.see any sncli change. Therefore, it is not the natural quality of the 
grass to change itself into milk, but it is only wlien it conies in 
relation with a particular auiinal, that it is so changed. And here also 
St is the will of the Supreme Lord that brings about the change, not 
because an animal has eaten it. 

It has been proved that Praclli.ana being inert has no self-initiated 
activity of lier own. .But even if we admit for argument’s sake, that she 
has such an activity, it will not help much the cause of the Slnkhyas. 
The author shows this in the next sutra. 

; ; . sCtra II. 2. c. 

’•''-•r- Abiiy-upagaiiiepi, even if it be accepted. ?rl, Artha, pur- 
pose. Abhavat, because of the absence. 

6. — Even if it be accepted that Pradhana has self- 

initiated activity, yet it is a useless theory, because it serves 
no purpose. — 179. ...... 
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COMMENTARY. 

The word “not’' is understood in this and the subsequent three 
sutras. The theory of tlie Sankhyas is that Pradhana is moved to activity 
in order to cause experience and liberation of the jiva. Her object is tliat 
the jiva after enjoying her, and finding her full of evil, slionld become 
indiifcrent to lier, and thus attain liberation, wliicli consists in such 
indifference. Tlie activity of rradharia is purely altruistic, with the 
object of giving experience and joy to the soul. She lias no purpose of 
her own to be served by ber activity. In the Sankhya Sutra, IIJ. 58, it is 
thus stated : — 


- , 

Pradbana creates for the sake of another, and though it be spontaneous— for she is 
not the cujoyer— just like a eaoiel that carries the saffron for the sake of his master and 
not for himself. Sankhyas believe that the jiva is actionless ihongli the experiencer. 
They say that the jiva can be a non-agent and yet experience the fruit of activity, just 
like a person who may not cook food himself yet all the same eat it when cooked by 
another. 

For sucli an activity of Piakiiti is not a reasonable proposition to be 
accepted. It serves no purpose, even if such an activity be accepted. For 
what is the aim of such activity? It is either to produce exj)erience in 
the jiva, by showing him the various sides of Praki iti, or to produce 
liberation of the Puru>a, by making him indifferent to her charms. The 
first object, namely, to produce experience in the jiva, cannot be the result 
of any activity of Praki iti. For it is admitted that before there was any 
such activity in Prakiiti, the Puru^a existed as a mere intelligence, 
actioniess, changeless, self-satisfied. Why should such a Pnru.-a, go out of 
his bliss of isolation, to see the enchanting play of Prakiiti? Merely 
because the Prakiiti is active, is no reason for holding that Puru^a must 
undergo the change in the shape of looking at her. It, therefore, follows 
that the activity of Prakiiti cannot be the’ cause of the experience of the 
Purusa. Nor can such activity be the cause of liberation of the Pnru^a, 
because before such activity, the Purusa was already in a state of liber- 
ation. Why should the Prakiiti make herself active in order to produce 
the liberation of the Purusa, when it was already liberated. ? 

If it be said that wherever the Prakriti is active it is bound to 
produce some change in the consciousness of Purusa, for it is in proximity- 
with Prakriti, and thus the mere activity of Prakiiti is the cause of 
experience of the Purusa, then we say that your proposition is rather too, 
large. Merely because a soul is in proximity with matter, is no reason 
why it should be affected by the activity of such matter ; for then even 
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the iniihta souls would also be affected by suck activ-ity, and fall into 
bondage again, since matter is all-pervading, and the proximity of spirit 
and matter is eternal and impossible of j'emoval. 

The Srnkhyas say that if the Prakritl is not active by her own 
inherent power, then we have another theory to propound. The correlation 
between spirit and matter, is like that of a blind and a lame, (hie has no 
power of motion, the other lias no power of vitsion. Ihe spirit is lame 
and is vend of all power of motion. Prakiiti is blind, though possessing 
all power to move. Each Ly liiinself is incapable of achieving any result. 
Bat when the lame (spirit) comes in contact with the blind (but moving 
matter), it makes this blind matter become active and directs all her 
movements. Or to take another illustration, as a magnet itself without 
motion, can set in motion the iron in its proximity, so the spirit, itself 
motionless and changeless, sets in motion Prakriti, when both come in 
contact with each other. Tlius this reflection of spirit in matter, makes 
the matter appear intelligent, and sets in motion her creative activity. 
To this theory of the Sankhyas, the author replies by the following 
Sutra: — 

St'TRA 11. 2. 7. 


ftr n i r i vs n 


Purusi, man. na, stone, magnetic stone, Vat, like. 

Iti, thus, Chet, if. Fathapi, so also. 

7 . If it be said that Prakriti creates like tbe lame 
man directing the blind, or like the magnet moying the 
V'iron, even then the theory is open to objection. — 180. 

COMMENTARY. 

The insentient Blatter lias no power of self-initiated activity,* and 
the instances of the lame man guiding the blind, or the magnet moving 
■- the iron, do not remove the difficulty. The inability of the Pradh^na 
"to act independently remains the same. The lame man, though incapable 
: walking, yet possesses the power of seeing the road and of guiding 

;}knother, etc. ^ Similarly, a blind man, though incapable of seeing, has the 
papacity of understanding those instructions and acting upon them. In he 
■v case of.the magnet and the iron there is the brining of the magnet in tlie 
proximity of the iron. But the son! is ever actionless, withoutanyattri- 
ixbutes, and incapable of any such change. If it be said that the soul 
undergoes no change, . ks produces the change in 

to the .Pradhina, it wottld 


Prakriti, then the soul 


■ 




■ 
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follow that creation also would be eternal, and there would never be any 
emancipation for the soul. Moreover, the lame and the blind are both con- 
scious entities, and the iron and the magnet are both insentient matter,' 
and consequently the instances given are not to the point. 

The S.lfikhyas hold that the creation depends upon the superiority 
and inferiority of the gunas, and the world results from a certain relation 
between principle and subordinate entities, as consequence of such differ- 
ence of gunas. This view is refuted by the author in the next sutra. 

SOTRA II. 2. 8. 

n H I I c: II 

Angittva, the relation of being the principal. Anupapatteti, 

on account of the impossibility and unreasonableness* ^ Cha, and, 

8. It is impossible that any one of the gunas may be 
the principal in the state of Pralaya and hence the world 
would not originate. — 181. 

COMMENTARY. 

Pradhana has been defined to be the equilibrium of the three gunas, 
Sattva, Rajas and Tamas. In the state of PradhS,na, no gnna is superior 
or inferior to the other. Evei’y one of them is equal to the other, and 
consequently the relation of subordinate and principal could not exist 
then. Nor can you say that I^vvara or K^la (Lord or Time) brings about 
tbe disturbance in the eqilibrium, and this makes some gunas superior 
to the other, because you Safikhyas do not admit the existence of the 
Lord, nor do you hold Time to have any separate existence of its* own. 
Thus Kapila, in Sutras I, 92 and 1. 93, asserts that the existence of God 
cannot be proved, and the world is not created by any intelligent 
being 

I-:-);: 

Ifc is not proved that there is a God. 1.92. „ , , , 



And further it is nofc proved that He exists, because -whoever exists, must be either 
free or bound, and of free and bound, He can be neither the one nor the other. Because 
either way He would be inefficient. Since, if He were free, He would have no desires 
which as compulsory motives would instigate Him to create, and if He were bound. He 
would be under delusion. He must be on either alternative unequal to the creation, etc., 
of this world. I. 93. 

In sutra 11. 12, the Stokhya denies the separate existence of Time. : 


Space and time arise from the ether. 


10 
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Nor caa it be said that tlie soul is the creator, because according 
to your theory, the very nature o£ the soul is perfect indiffeience to every 
thing. Sutra I, 163. The .Parosas therefore, being perfect Udasins, 
have no interest to bring about the breaking of the equipoise of the 
Prakriti and making one gima superior to the other. Hence the creation 
is not caused by the relative superiority and inferiority of the gunas. 
Moreover, admitting that in every successive creation and in Pralaya, 
the gunas will always be unequal in their force, but in the first creation 
there will be nothing to bring about this inequality. In other words, 
that admitting for argument’s sake, that there is inecjuality among tlie 
gunas in the ordinary state of creation and may have come about witliout 
any reason, it would follow that in Pralaya also tlie inequality will be 
brought about without any reason, and then Pralaya would be no Pra- 
laya. For creation would start up then also. And if inequility can be 
brought about without any cause, it may also follow that in the beginning 
it may be not also brought about without any cause. 

But, says the Safikhya^ we must infer that the gunas are of various 
natui'e and of wonderful attributes, because we see their effect in this 
world and therefore the objections raised by you do not apply. To this 
the author replies by the following sutra. 

StlTRA II. 2. 9. 

=5 II I R I 5. 11 

Aoyatha, otherwise Anumitau, in case of inference. ^ 

Cha, and. 30[ Jna, intelUgence, 2?[rr% Sakti, power. Viyogat, because 

of being destitute of. 

9. Even if it be inferred otherwise, yet the Pradhana 
cannot create, becanse it does not possess the power of being 
a conscious entity. — 182. 

COMMENTAEY. 

Even if it be admitted as an inference that the gunas yiust ,have 
different attributes and mysterious powers, still it does not answer the 
difficulty raised by us. Piadliana being supposed to be insentient, bas not 
the power of self-conciousness. Being thus destitute of it, it has not the 
idea of any plan oi design. It cannot say, as an intelligent entity would 
say, “ let me create the world in such and such a way.” Creation never 
proceeds from dead matter, not overshado^ved by intelligence. (No more 
than a bouse can be built by, nayre bricks and mortar ’ wdthout . the super- 
vision and active I age^pi| •.4|y^^ ;:|;pi 5 bi{;eQi; Witboat tbe 
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directire action of intelligence, tbe gunas, however wonderful in their 
powers and attributes, can not of themselves create the universe. 

The author concludes this portion by the following sutra. 

sOtka IL 2. 10. 

__ j ^ 


I 1 o II 

Vipratisedhat, because of contradiction. ^ Cha, and, ^iT:ir?gr^ 
Asamanjasam, objectionable, not barmonius : untenable. 

10. Because (the tlieory of the Sankliyas is full) of 
internal contridictions, hence (it not being a consistent 
theory) is untenable. — 183. 

COMMENTARY. 

There are internal contradictions in thispliilosophy propounded by 
Kapila, hence it is inconsistent and untenable aud should be rejected by 
tnose who desire the highest good. For example, it holds that Prakriti 
is active for the sake of Punisa alone, who is the experience!’, the seer, 
the supervising agent. It holds the soul to be something different from 
all bodies and vehicles. Thus in I 139, it declares : — 

Shr II K i ii 

Soai is something else than the body, etc.” —1. 139. 


^crtr?:r^^ii \ \ ii 


Nature is a compound and a combination because that wnich is combined is for 
the sake of the other,—!. 140. 

Thus in these two sutras, the Spirit and 'Matter are contrasted. - 
The Spirit is single, indivisible and non-material, the Matter is composite 
and divisible, and exists only for tbe sake of the, soul. But later on, this 
very soul is defined to be as actionless, changeless, attributeless, devoid 
of all agency, fruition and sentiency. It is said to be a pure isolation. 
Ill one place it says that dadah or matter is non-luniinous and luminosity 
belongs to the soul. But iu the next sutra it contradicts itself when it 
says “ the soul has not intelligence for its attribute.” Thus intelligence 

belongs neither to the soul nor to the matter, 

^^ote.—V^e give below the original Sauhkya shtras to understand this passage 

properly:— Bltjunr iMSMMiq U 

And Sonl is something else than the body, &e., beeanse there is (in Soul) the reverse 
of the three Qualities, &c. {because they are not seen in it.)— 1. 141, 

And Soul is not material because of its superintendence over Kature. (For- a 
Superintendent is an intelligent being, and Nature is unintelligent).—!, 142. , - 
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And Soul is not material because of its being the experiencer.— 1. 143. 

II U II 

It is for Soul and not for Nature, because the exertions are with a view to isolation 
from all qualities, a condition to which Soul is competent, but Nature not. 1. 144, 

II 1 1 II 

Since light does not pertain to the unintelligent, light, which must pertain to some- 
thing or other, is the essence of the Soul which, self-manifesting, manifests whatever else 
is manifest. — I. 145. 

II K I K'^% li 

It (Soul) has not InteUigence as its attribute, because it is without quality.— 146. 

The Slhkliyas are farther inconsistent inasmuch as that in one place 
they say that it is Soul that undergoes bondage, owing to its want of 
discrimination, and that it attains release when it discriminates between 
the gnnas an 1 itself, while at another place it says that bondage and 
release belong to the gunas and not to the Soul, which is eternally free. 
As in Sutras III. 71 & 72. 

Bondage and Libei’ation do not belong actually to Soul, and would not even appear 
to be but for noa-dUcrlualnatioa. Bub in reality, the aforesaid Bondage and Liberation 
helong to Nature alone so he asserts. — 71, 

It really belong-i bo Nttuce, through consociation,— like a beast, f.e., through her 
being hampered by the habits, &c., which are the cause of pain just as a beast, through 
its being hampered by a rope, experiences Bondage and Liberation such is the mean^ 
ing.— 72. 

Thus there are many internal contradictions in this system of the 
: Saftkhyas and they can be easily found out by any one who studies them 
carefully. 


Adhikarana II, — (The refutation of the atomic system). 

' The author now refutes the theory of the Vaisfesikas. They hold 

the opinion that there are four sorts of atoms, namely, earthy (physical), 
wetery (astral), fiery (mental) and aerial (buddhik) : These atoms are 
Jcv parties.?, but possess the quality of colour, touch, taste and smell, and are 
■ spherical in form. At the time of Pralaya, they exist in a latent state, 
I' , without originating any effect, but at the time of creation, they originate 
this world by combining together in forming binary and ternary com- 
: pounds : ,pwing to .tbeir ^iag ta contact with the Souls, having Adfi^ta 
. in them. In. , this . the0i^,,,t«qf%teTOs are. brought into actwity hf . the 



289 


BMwa.-] II PADA, 11 ABEIKARAWA, S4 10. 



action of adrista of the soul residing in them. The souls in the atoms set 
them in motion, and thus there takes place the union of two atoms, and 
a binary is formed which is “small." Thus three causes operate to 
produce a binary, namely, two atoms, ;samav4yi cause), their union (asama- 
viyi cause), and the adjista of the souls, which brings about the union 
and which thus constitutes the operative cause (nimitta cause). And so 
on. Similarly, from three binary molecules, set in motion by the adrista 
of the souls within them, there is produced the “big ” called the ternary. 
Two atoms cannot produce a ternary, for a thing requires a bigger cause 


mil 


i. . 




and larger number of atoms. A bigger effect must have a larger cause. 
Similarly, four ternaries give rise to a quaternary, and so on bigger and 
bigger things are produced. Ihus by the conglomeration of the molecules 
are produced the big (visible) earth, the big waters, the big fire, the big 
air. The colour, taste, scent, &c., seen in the effect are dependent on the 
particular colour, &c., inherent in the ultimate atoms which are samavSyi 
cause. The qualities latent in the cause produce the qualities in the 
effects which are manifest. Thus the world comes into existence. When 
the Lord wishes to destroy the world. He withdraws from the binaries, the 
active force of allinity which had brought about the union of two atoms. 
When this affinity is destroyed, the two atoms fall asunder, and thus the 
binary ceases to exist. The binary being thus destroyed, the ternary and 
others are also destroyed, and thus the earth, <S:c., cease to exist. Thus when 
the thread is destroyed the cloth is destroyed. The qualities of colour, <&c., 
cease also with the cessation of their substrate, the binaries, &c. This is tlie 
method of the dissolution of a world. The atoms in this system are called 
parimandala or spherical. The size of an'“ ultimate atom” (parimandala) 
is called parimaridalyam. A binary is called in this system anu or “ atom.”, 
While the name paramanu is given to the “ ultimate atoms.” The size of 
a binary is called short or small, flrasva, or atomic. While the size of the 
ternary is called big or mahat for rather that which has a perceptible 
magnitude.) 

Note.—Ihe word parimandala is tlie name of the “ ultra atom ” In this system : while 
the apu of other systems corresponds with the dvyanu or binary of this. Similarly, the 
words hrasva or short and mahat or big are differently used here. Every binary is a 
hrasva, everything above the binary is mahat. 

Doubt . — Here arises the doubt, is it a consistent tlieory to hold 
that the world is produced by the atoms (without the guidance of the 


v . P'Arvapa'k .^. — The adristus of the souls bring about the _ union of 
. atoias by setting iii motion . the two atoms. The atoms being thus set in 
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motion, come into union, and thus a binary is produced ; and so on. 
There is no inconsistency in this riew, and it is tlie riglit view. 

' Siddhanta.—The creation is not thus brought about. The nest 

shtra shows this. 

StiTKA n. 2. It. 

WT \\ R I ^ I II 

Mahat, bid that w’nich has magmtiuU. Dirgba, die long that 

which iJs extension and is perceptible to the senses, Vat, bke. m \ a, or 
it has the f.,)rce of “ and ” here, Hrasv.a, sh irt, tlie binary, the suo-atoniic 

molecule qfC'F?5rn'Jtra Pariimnd ilabhyam, from the atomic. 

Note -my nob these fom- words be the na nes of the four kinds of ethers known to 
the Theo^ophists? ParirninlaU the most snbble, literally the all-.sphencal, would 
Ljrespond with the atomic piano. The hrasva would be the sub-atomio, mahat would be 
the siiper-otheric, and the dirgha would bo tho etheno. -lx i 

11. And as the origination of the oig (magnitude) and 
long (extension) from the short (dimensioiiless) and the atomic 
■'(sizeless) is untenable, so is the rest of the Vaisesika 
system. — 184. 

•' OOMMBNBARY. 

The word “or” has the force of “and” here. The word “untenable” 
is to be supplied from the last sutra to complete the sense. The theory 
of the Vaiilesikas is untenable in its entirety, as their view of the origina- 
tion of the ternary from the binary, and the atomic, without the aid of the 
Lord is untenable. The other portions of this system, such as their 
account of the origin of earth, &c.. is equally untenable, along with their 
theory of the sizeless atoms and dimensionless sub-atoms giving rise to the 
ternary having magnitude and dimension. Ihere are inheient self- 
contradictions in this theory. It holds that the atoms are _ without 
magnitude, but still they give rise to ternaries and others, which have 
magnitude. This is unreasonable, for no amount of adding up of atoms 
without magnitude, will give birth to a molecule with magnitude. 
A piece of cloth is produced by the threads which themselves have parts, 
and sis sides by whicli they can be joined with each other. If the threads 
were partless, they could not have given rise to a piece of cloth, ihere- 
fore it must be admitted that the atom has also a magnitude and occupies 
space. Otherwise the union of thousands of atoms wouhl not give rise to 
anything more than an atom, and would not differ in e.xtension from a 
single atom. Consequently there would notarise other kinds of extensions 
known as mahat, dirgha, &c. It is merely a mental idea that a product 


having a larger bulk must have a larger number of constituent atoms. 
But even if it be admitted, then the atoms themselves, must be admitted to 
have parts, and tliose parts will have further parts, and thus there will be 
regressus in infinitum,. Moreover, a mustard seed will be similar to a 
I mountain, for botli have an infinity of parts. Therefore, to say that the 

ternary which is big and long, is produced by tlie binary, wdiicli in. its turn 
is produced l)y the atom, is to assert something which is void of sense. 

» This siitra should not be explained, as some have done it, as refut- 

^ ing an objection raised to the Vedanta theory of Brahman being the 

general cause ; for this chapter deals in refuting the theories of the 
opf)onents and not in supporting one’s own theory. 

The Vaisesika system is open to father objection, as shown in the 
next sutra. . 

SUTRA IL 2. 12. ' 

Ubhayathapi, in both wa3's, on both assumptions also. ^ Na, 
not. qfjH Karma, action, motion, Atah, therefore, Tat-abbavah, 

the absence of that. 

12. On both assumptions (whetlier tlie acirista in tlie 
atom or in tlie soul) there is no motion, and consequently 
there is absence of the origination of the world. — 185. 


COMMENTARY. 

The argumentative pihilosophers (the Vaijle^ikas) hold that the world 
is produced by the successive formation of compounds like binary, ternary, 
&c,, owing to tlie union of atoms. Now arises tbe question, how is this 
primal motion brought about ? Is it caused by the acirista residing in the 
atoms or caused by the adrij^ta residing in the souls? It cannot he the 
first ; for the acirista, wdiicli itself is the resultant of the good and had 
deeds of the soul, cannot possibl.y reside in atoms It must inhere in the 
soul. Nor can it be caused by the acirista residing in tbe soul ; for the 
adrista residing in tbe soul cannot produce motion in tbe atom. Thus on 
both these views tbe motion of tbe atom is not explained. A third 
alternative may here be set up by the Vaii^esikas, namel^^, that the motion .. 
originates in the atoms, as soon as they come in the proximity ol the 
souls charged with any definite adrij-ta. But this also is not a reasonable 
view. For there can be no proximity or contact between the souls which 
are partless, and the atoms which also are partless, for there can be ho ' 
contact between two objects, both of which have no parts by which . they i 
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can come in contact. Thus in both, these ways adri^ta cannot be the 
cause oi the first motion given to the atoms. We have already proved 
before .that an insentient object cannot move another, because of its 
inertness, until it is set in motion by a sentient being. ^^'6 have seen that 
all motion of objects are initiated, guided and directed by intelligence and 
and intelligent beings. Nor can the soui. be the cause of tlie primal 
motion of the atoms at the beginning of a creative period. Because in 
Pralaya, according to the Vaii^ebikas, the soul itself lies dormant loithout 
possessing any intelligence, and hence is in no waj superior to the atom. Nor 
can it be said that the primal motion of the atom is caused by the will of 
’ tlie Lord in conformity with the Adrista of the jivas, because His will is 
eternal and so the creation ought to be eternal. During the Pralaya — say 
the Vaiile.^ikas — there is no creation because the AdrLtas of the jivas do 
not mature and are not awakened, and consequently the will of the Lord 
. is not active. The reply to this is that this view is also wrong, because 
mil the materials being present, the creation ought to take place, irrespec- 
tive of the maturity. Consequently there is no definite cause found, 
which can explain the primal motion of the atoms, for neither the Adribta 
residing in the jivas or in atoms, nor the will of the Lord is a determined 
cause. The atoms being thus without any motion, in the beginning of 
the creation, they cannot come together and form an aggregate. Since 
.^they cannot come together to form the aggregates, the molecules binary, 
etc., cannot be produced and consequently there can be no creation. On 
, a parity reasoning, there can be no pralaya also. 

The refutation of the Vaisesika system is only with regard to their expiana- 
txonofthe first motion of the atoms. The Vedanta does not deny the existence of the 
atoms, but it denies the Yais8.sika doctrine of the Karmas of the souls being the cause of 
the primal motion of the atoms. The Vedanta holds that creation depends entirely on 
the will of the Lord, and that will is not influenced by the Karmas of the soul. If the 
Adristas be the cause of the motion, then there is nothing whatever to prove, that these 
Adristas, which spring from the diverse actions of souls, performed during many lives, 
:;,v. should remain in a condition of latency without maturity, for the full period of the Pralaya. 
- If the Adristas had any power of their own, irrespective of the will of the Lord, why 
Should' they remain dormant, for this long period of time? The atomic theory, therefore, is 
* hound to fall back upon the Vedilnta doctrine, that it is the will of the Lord that keeps 
the Adpistas immature. 

;■ • ■ ■ ■ It 1 m - ; 

m R I %\\[ 

, :' v‘ Samavaya/ concomitant cause. This is a technical term of the 

;: „;yai^esika philosophy:, ;.,;j^^[|p^, ;4bHyupagamat,', b of the acceptance, 

because of the acknowlcilgt^b^^-Oh^^ and, ' 'Samyat, from equality 
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because of equality, by parity. Anavasthiteli, because of the iioii- 

finality, because tliere results a regressus in infinitum. 

13. The Yaisesika doctrine is iiiiteiiable on account of 
the 'acceptance it of the (fictitious) relation called Saiiia- 
vaya, from which results by parity of reasoning an infinite 
regress,— 486. 

COMMENTARY. 

The Vaisesikas admit the relation called Samavfiy a, and hence their 
doctrine is untenable. Why is it so ? Because the Samavaya relation is 
equal to any other relation, and hence it requires another Samavaya to 
explain it, and that Samavaya would require another Samavaya to ex];)lain 
it. The atoms come together to form a binary molecule, through the 
relationsliip called Samavaya. If there was no Samavaya relationship, 
there would be no conjunction of atoms. But tliis Samavaya relatioirship 
is a mere assumption, for like every other relationship, it is equally 
inexplicable. If two atoms come together through Samavaya relationship, 
it would require another Samava^^a to bring about this relationship. 
Thus tliere would be an infinite regress. The Samavaya produces the 
notion of quality, action and general characterstics. Thus it is a mere 
relation like any other relation, and if it were not so it would prove too 
much. As a mere relation we have already said that it requires another 
Samavaya to explain it, and is open to the objection of xVnavastlia. if it. 
be said that the relationship is to be assumed in order to account for the 
inseparable connection between two things, and that this relation is the 
essential nature of the thing, then it must be assumed everywhere. It 
cannot be said that the nature of Samavaya is insejiarable connection, for 
that also is open to the same objection. For then every quality would be 
found everywhere, in other words, the holders of this doctrine of Samavaya 
will have to admit that the quality of smell would be found in the air, 
the quality of sound in the earth, the quality of form in the Atman and 
the quality of intelligence in light. In other words, every quality would 
be found everywhere, because Samavaya being a unity it would be present 
everywhere. But this is not a fact, therefore Samavaya relationship is an 
incongruous assumption. • 

JVote. — -For the explanation of the word Samavaya, see Yaisesika Sutra, S, B. H», 
YoL VI, page 27. (Vaisesika Philosophy). 

sOtRA IL 2. 14. 

^ II R 1 I II 
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* Nityani, eternal lyf Eva, even ^ Cha, and. Bhivat, 

because of the existence. 

14. Tlie world would be eternal because Samav^a is 
eternal. — 187. 

COMMENTARY. 

If tie Samavaya is admitted to be eternal, then tlie world, of which 
it is the relation, would also be eternal. But this is untenable, for even 

the VaiileDikas do not believe the world to be eternal. 

Note,— hi Samava ya, (which in modern chemical phraseology may be described as the 
' affinity which brings about the union of atoms) is an eternal cause, then creation would 
be eternal, because affinity is eternal. If Samavaya be considered as the destxuictive 
cause, which separates the atoms, then the Pralaya would be eternal. If the atoms have 
the tendency of affinity in them, then the creation would be eternal; if they have the 
opposite tendency then the dissolution would be eternal. Thus the Samavaya cause, 

, ti*anslated as the combinative cause, is open to this objection also, for it leads to the 
absurdity of eternal creation or eternal dissolution. 

SOtRA1I.2. 15. 

u I ^ II 

Rupa-adi-mattvat, because uf possessing colour, etc. Because 
the atom.s of the Vaisesikas possess colour, taste, smell and touch. 5^“ Chai* 
and. Viparyayah, the reverse, the opposite. Darsanat, because 

it is observed. 

15. The Vaisesika theory is further untenable because. 
Irits atoms have colour, etc., and because the reverse is also 
^ observed in them. — 188. 

COMMENTARY. 

The Vaif^esikas admit that the atoms of earth, water, fire and air 
possess the attributes of colour, taste, smell and touch and that they are 
, , eternal and partless. But the reverse of this is the logical result of 
their assumption, and their atoms ought to be non-eternal and having 
parts. Because it is so observed in ordinary life. Anything that possess- 
l es colour, etc., is liable to destruction. Such as jars, etc. I’he atoms 
: therefore of tlie Vaii^esikas must therefoi-e have the seed of destruction 
in them, and must be made up of parts like a jar. Thus this doctrine is 
fall of inherent contradictions. 

, SOTRA 11 . 2. 16. 

11} i 1 1 II 

Ubhayatha, in both ways, whether you accept tlie atoms to have 
colour, etc., or you dp- npi .accept it^so. «sr Cha, and, Dusat, because of 

the difficulties, ■ C'C s- • i,;.. . 
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16. And there are difficulties in both cases. — 189.' 

COMMENTARY. 

IE it be accepted that the atoms have not colour, taste, etc., then we 
cannot explain the possession oE these qualities by earth, water, etc., for 
that which is not in the cause cannot be in the elfict. If we take the 
contrary view, and hold that the atoms have colour, taste, etc., then the 
theory is open to the objection raised in the last sutra. Thus in both 
ways, the atomic theory is untenable. 

SDTRA II. 2. 17. 

II I R 1 tvs il 

Aparigrahat, because it is not accepted (by the orthodox sages 
like Manu, etc.) ^ Ciia, and* Atyantamj aitogetlier, totally, 

Aiiapeks^, disregard. 

17. The atomic theory is not accepted by authori- 
tative sages, therefore it is to be disregarded altogether. — 190. 

COMMENTARY. 

. Some regal’d may be shown to the doctrine of Kapila and the rest, 

. * because authoritative sages like Manu and others have accepted portions 
A", of their philo-sophy. Bat this doctrine of atoms, being opposed to the 
Vedas, no sages have accepted any portion oE it, hence it is undemons- 
■ trated and should be disregarded by every one who aims at the highest 
end of man. 


Adhiharana III. — The Buddhist doctrine examined. 

Now the author disproves tiie Buddhistic teaching. The Buddha had 
four disciples, who founded four systems of philosophy, called respectively 
Vaibhasika, Sauti-antika, Yognchara and Madliyatnika. The Vaibha^ilcas 
hold that every external object, which is perceived, is real Tlie Santran- 
tikas hold that there is no proof whether external objects really exist or 
not, the ideas only exist, and the external objects are inferred from these 
ideas. Thus the Vaibhasikas hold that the external objects are directly 
perceived, while the Sauti-flntikas maintain that the outward world is an 
inference from ideas. The third class, the YogAcharas hold that ideas 
alone are real and there is no external world corresponding to these ideas. 
The outward objects are unreal, like dream objects. Tlie Mldliyamikas 
maintain that even the ideas, themselves are unreal, and there is nothing 
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that exists except the void <Siinyam). Such were the doctrines held by 
these four classes of Buddhists. All of them agree in niaintaining 
every existing object has only a momentaiy existence. The 
first two classes, namely, the Vaibliasikas and Sautraiitikas, hold that 
all outward things may be classed under two heads, namely, physical 
and mental, the physical itself is sab-divided into two parts, Bhdta 
or elements, and Bhautika or elementals. Similarly, all meiital objects 
are divided into two classes, mind or chitta, and mental or chait- 
tika. They farther Jiold that theie are five Skandhas, namely, Rilpa, 
VijhRiia, Vedana, Safijna and Sariiskara. Among these the four so-called 
elements earth, water, fire and air are produced by tlie aggregation of four 
kinds of atoms, earthy, watery, fiery and airy, possessing respectively the 
attributes of hardness, fluidity, hotness and mobility. These four elements 
compose the bodies and senses of the various beings. All external objects 
thus constitute one Skandha, called the Riipa Skandha, consisting of ele- 
ments and elementals. The second Skandha called Vijfiana, is the stream 
of consciousness which gives the notion of egoity. In other words, this 
I-ness is the Vijnana Skandha. This is also called the Atma, the enjoj^^er, 
the agent The third Skandha called Vedana consists of the seiitiency of 
pleasure and pain- It may be called the Skandha of feeling. The fourth 
Skandha called the Sanjiia consists of names such as Deva Datta, etc. All 
words thus constitute this fourth Skandha. The fifth Skandha, called 
Samskdra, consists of the attributes of the mind, such as affection, hatred, 

‘ delusion, merit, demerit, etc. The four last Skandhas collectively are 
called Ohitta-Oliaittika, mind-mental, or internal objects. All activities 
depend upon them and they constitute the inner motive of every thing. 
All internal objects are thus Chatus-Skandhi or belonging to any one of 
these four Skandhas. All external objects belong to one Skandha alone, 
namely the Rupa Skandha, Thus the whole world consists of these two 
kinds of objects, internal and external. Except these two, there exists 
nothing else like ether, etc. 

; , , {Doubt . --Now arises the doubt, is this theory valid or not ? 
r ' (Purvapak^a).— This theory is valid, because it explains all workl- 
actiyity. 

(Siddh4ntaj.— This is not so, as shown in the following Sutra. ' 

n M Mq n 

Samudaya^, the aggregate, all objects. Ubliaya-hetuke, 

having two causes, namely the' exte/uai and the internal, Api, also. 


Bhdfya.'} 
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^ Tat-apraptib, tijere is non-establishment of that. There is not proved 

the world order. t ^ 1.1 

18. Even admitting that the whole aggregate has 
as its cause these two classes of objects, still there is not 
explained the world-order. 191. 

COMMENTARY. 

.The above theory of the Bauclclhas which classifies all objects Tindev 
two heads, one aggregate being called the external the other interna , is 
not sufficient to explain the world 

telligent and there is no permanent intelligence admitted by the Bauddhas 
which can bring about this aggi-egation. According to the Bauddhas every 
thing is momentary in its existence, there is no pennanent intel igent 
substance, who brings about the conjiuiction of these Rkandhas. If it be 
said they come together of their own internal motion, then the world would 
become eternal, for Skandhas being eternal, and possessing motion of 
their own, they will be constantly bringing about creation. 1 bus this 

theory is untenable. _ . r 

The holder of the Buddhistic doctrine here says:-Iu our system 

there is a concatenation of cause and effect, beginning with AvidyA _ 

1 !-Thus through Avidya arises desire, aversion, etc., which compose the Samskara 
o, T itVom this arises cognition or the kindling o£ the mind winch composes Vijnana 
?kTndht From this arises the six sense organs which compose the Vedana 8kandha. 
tS from sensation again arises Avidya. Thus the circle goes on. 

We Buddhists hold this theory of the circle of causation, and as this 

circle is not refuted by any one and is admitted by all, and as it moves 
like the Persian wheel, by which water is drawn from the well, so our 
theory is not open to any objection raised by you. Tims Avidya produces 
Samskara from which comes out Vijnfna, Nf.ina-rfipa, the body, the touch, 
the sentiency, the thirst ftrisnaj, the activity, the birth, the species, the 
do.lr tho death the grief, the lamentation, the pain, and despondency. ^ ' 

^ ' • +uino. which is really impermanent, such as the idea that the flame is 

a«*., .v.™io., .l«, 

permanent whi c Skandba. From this Samskara Skandha arises that jagne 

which cons 1 _ condition and this consciousness is called VijuSna. 

consoiousness wMch ,^^ter, fire and air, which constitute 

From this Vijnana Kama. From this Kama (the four elements) are 

the body of all beings, ^Mch is called Rflpa, because the bodies are either 

formed the bodies ot all ocig N^nm-Bh»a The embryo then develops 

w.el. O. TMS ..woni. “ ““ 

the sit senses celled the ssHya ans. eentaet with external objects 

„l...dc.^«r.hW Whence sli.ee..i,el, 
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arise DpSdana, etc., mentioned above. Thus goes on this eternal cycle of causation. For 
farther explanation see note to the next sdtra. 

This theory is refuted by the author in the next sutra. 

bOtRA II. 2. 19. 

u w R I IS. u 

itara-itara, mutual, one another, Pratyayatvat, because of 

being the cause One being tlie cause of the other. The woid Pratyaya here 
means the cause, Iti, thus. Chet, if. Utpatti-inattra, merely 

production, of the origin merely. Nimittatv^t, because of there being 

efficient cause only, 

19. If it be said that the world is produced by the 
mutual causality of Avidya, etc., we say no, because they 
are merely the efficient causes of the immediately subse- 
quent links.— 192. 

'A-:" COMMENTARY. 

If you say that this aggregate or the world is formed by the mutual 
'■ causation of Avidya and the rest, as described above, we say it is not so. 
For your link of causation explains only the origin of the subsequent from 
the previous. It only explains how Vijhnna arises from Saihsktira, etc. 
It does not explain how the aggregate is brought about. An aggregate 
called Safiglikta alwaj^s shows a design, and is brought about for the pur- 
poses of enjoyment (A Sahghata like a house may be explained to have 
' been produced by a putting together of bricks, mortar, etc., but they do 
.1 not explain the design). You say that there is no permanent Utma. 
Your Itma is momentary only. For such a momentary soul, there can 
be no enjoyment or experiencing. Because the enjoying soul has not pro- 
duced the merit or demerit whose consequences it has to enjoy. It was 
produced by another momentary soul. Nor can you say the momentary 
: soul suffers the results of the acts clone by its ancestral soul, for then that 
ancestral soul must he held to be permanent and not momentary, and if 
■' you hold any soul to be permanent, yon give up your tlieoiy of iheino- 
. mentariness. of everything. Bnt if you hold everything to be imperma- 
■' nent your theory is open to the objection already made. Hence the 
... theory of the Saugatas is untenable. ' . 

: Note.— The series l)eginning with Nescience comprises the following members:— 

Nescience, impression, knowledge, name and form, the abode of the six, touch, feeling, 
desire, activity, birth, species, decay, death, grief, lamentation, pain, mental affliction, and' 
the like, ’ ■ ' , • 
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The coaiiueiifcators a^cee on the whole in fcheii* explanations of the terms of this 
series. The following is the substance of the comment of the Brahraavid^^ahharana : 
Nescience is the error of coll.sidering that wdiich is inomentary, impure, etc., to be per- 
manent, pure, etc. Impression (affection, samshara) comprises desire, aYersion, etc., and 
the activity caused by them. Knowledge (vijiiana) is the self-consciousness springing up 
in the embryo. — Name and form is the rudimentary ffake — ^or bubble-like condition of the 
embryo. The abode of the six (sailayatana) is the further deA^eloped stage of the embryo 
in which the latter is the abode of the six senses. Touch (sparsa) is the sensation of 
cold, warmth, etc., on the embryo’s part. Feeling (vedana) the sensations of pleasure and 
pain resulting therefrom. Desire (trlsiui) is the wish to enjoy the pleasurable sensations 
and to shun the painful ones. Activity (iipadana) is the effort resulting from desire. 
Birth is the passing out from the uterus. Species (jati) is the class of beings to which 


the new-born creature belongs. Decay (Jara). Death (maranam) is explained as the 
condition of the creature when about to die (mumursa). Grief (boka) the frustration of 
wishes connected therewith. Lament (parivedanain) the lamentations on that account. 
Pain (duhklui) is such pain as is caused by the live senses. Durmanas is mental affliction. 
The ‘ and the like ’ implies death, the departure to another world and the subsequent 
return from there. (Di\ Thibaut.) 

BUTKA il. 2. 20. 

^ n R I R I ^ « H 

Uttara, in tiie next, in tiie subsequent, Utpade, on the origina- 
tion, on the production. ^ Cha, and. Purva-nirodiial , because there 

is stoppage or cessation of tlic preceding. 

20. There can be no causal relation between avidya 
and the rest, because when the subsequent is produced the 
preceding one ceases to exist. — 193. 

COMMENTARY. 

In this Sutra the author criticises the view that AvidyA, etc., give 
rise to the terms in'^heir subsequent series. He shows that AvidyA, etc., 
cannot stand even in causal relation to the next terra in the series. The 
Buddhists being the upholders of the doctrine of momentary existence 
of everything, admit that when a thing comes into existence in a subse- 
quent moment, the thing that existed in the preceding moment has totally 
ceased to exist. An effect produced iu a subsequent moment is the result 
of the total destruction of the cause that existed in the preceding moment. 
This being their doctrine, the series of A vidya, etc., cannot stand to each 
other in the relation of cause and effect. For the cause having totally 
ceased to exist cannot stand in the relation of the originator to the effect 
which comes into existence in the subsequent moment. Because we 
always perceive that the cause subsi.sts in tfie effect as the thread subsists 
in the cloth. But the Buddhists hold that existence originates from non- ' 
existence, for they maintain that the effect cannot manifest witlioat the • 
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destruction of the cause, the tree cannot appear until the seed is des- 

troy ed.,.,.. ■ . . . , , 

This view is next refuted by tbe author. 

sOTKA IL 2. 2L 

lu i ^ i ii 

Asati, if there was non-existence, if the effect originates from 
the non-existence of the cause. srRr^r Pratijha, admitted principle, 
Uparodliah, contradiction. 4f»Tqf®r«l Vaugapad 3 'ain, simuitaneousness, 

Atrvatha, otherwise. 

21. If the cause ceases to exist when the effect mani- 
fests itself, then there results contradiction of the admitted 
principle that the universe is caused by the Skandhas. 
Otherwise there would arise simuitaneousness of the cause 
and effect. — 194. 

commentary. 

The admitted principle of the Buddhists is that the world originates 
from the Skandhas. If, therefore, it be said that an effect anay originate 
even when the cause is totally non-existent, then it would contradict the 
admitted principle. Non-existence being present everywhere, any thing 
will arise anywhere, always. If, however, it be said that the antecedent 
inbmentary existence of the cause lasts so long as tlie effect does not ori- 
ginate, then we are landed in the other difHcultj', namelj’', the cause and 
the effect exist simultaneously together, for the cause would then i-einaiu 
; in the effect. This would also go against the acc^ted doctrine of the 
Buddhists that everytliing is momentary merely. Tiierefore, it follows 
that the effect does not originate from non-existence. 

^ author next refutes the tenet that tliere can be absolute 

annihilation of tbe substance. The Buddhists hold that substances like 
Jar, etc., totally cease to exist like the flame of the lamp. The author 
disproves this theory next. 

i : fiRbf ii ^ i i stAU 

i - srf^#i§^r, Pratisarakhya (destruction) depending upon the volition of some 
. conscious entity. ^arr%#§2|r A-pratisarhkUya, (destruction) not depending upon 
V any voluntary agency, Nnodhah, destruction, cessation. 

Apr^pti^, non-establishment, non-demonstration, AvicbhedAt, be- 

cause there is no complete interruption. 
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22. Nor can there he established the two sorts of 
destructions, the volitional and the non-volitional, because 
there is never any complete interruption. — 195. 

COMMBNTAEY. 

Pratisaiilkhya-nirociha is tlie destruction of things dependent upon 
the volition of some conscious agent. Thus when a man sa 3 fs I sliall 
destroy this jar and takes a hammer and reduces it to pieces. The other 
form of destruction wliich is non-dependent on the will of any sentient 
agent is called ApratisathkhyA-nirodha. These two, together witli x\k4ii^a 
or space, which is defined to be the absence of all obstruction or covering 
are the three kinds of non-entities believed by tire Buddliists. A destruc- 
tion like this is called Niranvaya Viiilsla or absolute destruction or Niru- 
pakhya Sunyam or total void. Everything else is momentary only. As 
is found in the following aphorism. “Everything which is an object of 
conception other than these three (the two sorts of N irodha and AkMa) 
is teihporaiy and composite.” 

Tire author will refute later on the theory that Ak^iia is a non-entity. 
At present he refutes the wrong doctrine of the two sorts of nirodha. 
These two sorts of nirodhas cannot be established or are impossible, because 
(Avichhedat), on account of the absence of interruption. .An object 
which Js existent cannot be absolutely annihilated, for the words 
origination and destruction of a substance really mean onl^^ change 
of condition of the substance. It only undergoes modification or a change 
of condition, but the substance is a unity and remains permanent. You 
cannot say that when a candle is burnt out, it is totally annihilated. As 
we find in other cases that destruction is only a change of condition, 
we can easily infer that in the case of the candle also there can be no total 
destruction. ' 

Note.— It is no longer a matter of inference liow, but a positively proved fact that 
when a candle burns out, it is not lo.st, but undergoes a change of condition. The first 
experiment showu in Chemistry is generally to prove the proposition that substance can 
never be annihilated. 

We do not certainly perceive the candle when it is burnt out, but 
the materials of which it consisted, continue to exist in a very subtle 
state and hence they are imperceptible. If there were the absolute annihi- • 
lation of even a single real substance, then in the next moment you will 
see the whole universe reduced to annihilation, and yon yourself will 
not exist to see it. Consequently absolute anhihilation is.an impossibility; 

and cannot be proved. . : . 
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JSfote . — The following extract from Br. Tliibanfc’s Vedanta Sutras, S. B. E-, VoL 34, 
page 410, explains the reasoning of this Sutra very clearly : — 

A series of momentary existence constituting a chain of causes and effects can 
never be entirely stopped ; for the last momentary existence must be supposed either to 
produce its effect or not to produce it. In the former case the series is continued ; the 
latter alternative would imply that the last link does not really exist, since the Bauddhas 
define the satta of a thing as its causal efficiency (cp. Sarvadarsanasamgraha). And the 
non-existence of the last link would retrogressively lead to the non-existence of the whole 
.series. . 

The author next refutes the notion of release as entertained by the 
Buddhists. 

sGtea il 2. 23. 

^ lu 1 5^ 1 5^^ u 

Ubhayatha, in either case. Cha, and. Dosat, because 

there are objections. 

23. In botli cases there are objections and hence the 
very idea of release is not established. — 196. 

commentary. 

The 'vvord ‘not’ is understood in this and the three subsequent 
, shtras from the sutra II. 2. 19. The Buddhists define Mohsha or release 
to be the cessation of the series of Avidya and the rest, which constitute 
the world cycle -called Samsara. Does this release accrue from direct 
knowledge of the truth or of itself? It cannot be the first, for then the 
acceptance by the Buddhists of the form of destruction called Aprati- 
sankhya-Nirodha would he useless ; nor can it be the latter, for then all 
the disciplines and methods of meditation laid down by the Buddhists 
become useless. Thus their teaching cannot stand the test of reasoning, 
and in this system release can never be established. 

The author next refutes the doctrine of the Buddhists that Iklrfa is 
an absolute non-entity. 

sCfTRA II. 2. 24. 

atTOf Il ^ I I 5(8 11 

' ' ^^I& Aka&, in the case of Aka^a or space or ether, ■gr Cha, and. 

Avi^esat, because of no specific difference, 

f'o :', ^ 24. The tenet of tbe absolute non-existence of AkSsa 
is also untenable because there is no difference in this case 
also. — 197. 

COMMENTARY. 

The doctrine that space is an absolute non-entity is not tenable. 
Why do yon say so ? because there is no difference in the case 
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of Akaila from any other kind of substance which is an object of percep- 
tion. We perceive space when we say “ the hawk flies in space.” The 
space, therefore, is as much a real substance, as the earth, etc. As we 
know the earth by its quality of smell, water by its quality of taste and so 
on, so we know from the quality of being the abode of objects, the 
existence of space, and that it has the attribute of Sound. Thus Akasla 
is a real substance and not a non-entity. You Buddhists also say that 
air exists in Ak^ila. If AkHisla was totally non-existent, what would be the 
receptacle of air ? Nor can you say that space is nothing but the absence 
of any occupying object. This also cannot stand to reason. Consequently 
l.kS.da is not a negative substance of the logicians. The logicians hold 
that absence or Abhava is of tliree sorts.--Prak-abhaba, prior non- 
existence, as the non-existence of the jar before its being made by the 
potter, second Pradhvasta-abhava, or absence by destruction, as when 
a jar is broken into pieces, third Atyanta-abhlva, absolute non-existence, 
as the horn of the hare, which is absolutely a fiction. Akada is none of ’ 
these three kinds of absence. If lkl.da be a non-entity, then the whole 
universe would become devoid of space. For if you say that Akasia is 
nothing, but the absence of covering or occupying body, then it can not 
be the covering of earth, etc., and if Akada is non-perceptible, because 
there is an occupying body like earth, etc., then we are landed into a posi- 
tion that the whole universe is without space, because something or other 
exists everywhere. If you say that Ak? exists then there would be 
non-perception of earth, etc. Thus on neither view the definition of Akatia 
given by you is tenable. 

Note.— Nor is it possible to hold that Space is nothing else but the non-existence 
(abh4va) of earth, and so on, for this view collapses as soon as set forth in definite alter- 
natives. For whether we define Space as the antecedent and subsequent non-existence 
of earth, and so on, or as their mutual non-existence, or as their absolute non-existence 
— on none of these alternatives we attain the proper idea of Space. If, in the first place, 
■we define it as the antecedent and subsequent non-existence of earth, and so on, it will 
follow that, as the idea of Space can thus not be connected with earth and other things 
existing at the present moment, the whole world is without Space. 

If, in the second place, we define it as the mutual non-existence of earth, and so 
on, it will follow that, as such mutual non existence Jinheres iu the things only which stand 
towards .each other in the relation of mutual non-existence, there is no perception of 

Space in the intervals, between those things (while as a matter of fact there is). And, in 

the third place, absolute non-existence of earth, and so on, cannot of course be admitted, 
and as non-existence ^abhava) is clearly eonooived as a special state of something actually 
existing. Space even if admitted to be of the nature of abhfiva, would not on that account .. 
be a futile non-entity (something ‘ tuoheha ’ op ‘ nirupfikhya.’) (Dr. Thihaut.) 
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SOTRA II. 2. 25. 

I II 

Anu-smriteli, because of the memory, or recognition. % Cha, and. 

25. Tlie fact of memory or recollection also proves 
that things are not momentary. — 198. 

COMMENTARY. 

Anusmritih or remembrance is tlie idea or cognition of wliat was 
pi'eviously perceived. It is also called recollection or recognition. In 
recollection we recognise tlie thing that was perceived in the past, and 
assert about it, “ this is the thing that was seen before.” This at least 
proves that the pei-son who recollects cannot be a momentary thing. There- 
fore, all things aie not momentary. You cannot say that this recognition 
of the thing, is only the recognition of similarity, as when we say “this 
is the Ganges ” or “ this is the flame which we saw before.” In the case 
of the Ganges and the flame, no doubt, it is a false assumption to say, it 
. is the same as it was before, for the water in the river is not the same, 
nor the particles which constitute the flame. In their case, there is no 
,, oneness of the object. fl.he perception is merely of similarity. Hut 
unless there be one pei-manent knowing subject, who can perceive the 
similiarity, in the past with the present, he cannot assert “ this is the 
Ganges or this is the flame which Avas in the past.” In other words, the 
j knowing subject must be permanent and not momentary. It may be 
, ; possible, that sometime doubts may arise as regards an external object, 
:f; a,nd one may not be able to assert whether it is identically the same object 
which was perceived in the past or something similar to it. But with 

regard to the Self, the cognising subject, there can never arise any such 

doubt “ whether I am the same who was in the past.” For it is impossible 
that the memory of a thing perceived by another should exist in one’s 
, own self. Nor can you say, that there is unity of succession, and that 
„ one impression vanishes after giving birth to a similar impression, and 
; this current of impressions gives the notion of unity. For if successions 

^, pf impressions are identical with the preceding ones, then it practically 

j^paes to the same thing as the admission of a permanent chain of similar 
, impr^sions, and this permanent chain may well be called Itma, and thus 
|;it would also refute the Buddhistic theory. But if it is not admitted, then 
: -the fact of recollection or remembrance cannot be explained. Moreover, 
y what do you mean by “ momentariness ”? Do you mean by it that which is 
related to a moment, or. that ^Mch originates orjs destroyed in a moment ? 


It caniiot be the fl^t for rpven a 


pemaanent object mpst be related to a 
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moment, for many moments must pass over it. Nor can it be the second, 
for we do not perceive objects coming into existence in a moment or 
vanishing in a moment. Thus the theory of moraentariness of all things 
is refuted. These very arguments refute also the theory of Dj-iisti- 
sristi. For this theory, which posits that creation is constant and going 
on at every moment and depends upon one’s seeing it, is only the 
theory of momentariness in another garb. Consequently things are not 


momentary. 

The author next takes up the theory of the Sautrantikas and proves 
its untenableness. They maintain that objects leave their ideas in our 
consciousness — ideas of their having certain colour, form, etc., and though 
they may vanish and exist no more, they exist in our consciousness as 
ideas, and are inferred as such. Therefore, the ideas are only existing • : 
things, and their manifoldness is caused by the manifoldness of external ' ■. 
objects. This view is set aside in the next Sutra. 

SUTRA II. 2. 26. 

I S I II 

Na, not. Asata^i, of the unreal, of the object which is destroyed 

and no longer exists. Adristatvat, because it is not perceived or 

seen. 

26. Of that which no longer exists, there can he no 
* persistence in cognition, because it is nowhere seen to be 
so. — 199. 

COMMENTARY. 

The Sautrantikas hold that a thing that has perished imparts its 
form to the cognition, and on the foundation of that form, yellow colour 
and so on, the thing itself is inferred. The special cognitions, such as yellow , 
colour, etc., cannot be the forms of things that have perished, and exist' 
only in cognition ; for we never see it in actual reality. When the sub-'' 
stance perishes, the qualities that inhere in that substance perish along ■ 
with it. We do not see the qualities passing over to another object, ' 
when the substance itself is gone. Nor can yon say that objects like 
jars, etc., are merely inferences and have no real external existence.' ' . 

. When a person sees a jar, he says “ I see the jar,” he does not say “ 1 have 
the idea of a jar in my min{|’ and I infer there must be something outside ' 
of me which I call a jar.” For this kind of idealism is contradicted by the" 
very prohouncetnent of our consciousness, which declares that tho jay , 

1 : • ^^isfe outside.. This is h sp^ial objeetion tp the SautrAatika theory,".!; 
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follows therefore that the existence of jar, which is an object of perception, 
is not inferred from the idea of jar formed in our cognition. Such 
existence is intuitively given by the very fact of perception. 

The author next shows a common defect which taints both these 
theories of the Vaibhasikas and the SauMntikas. 

sOtRA II. 2. 27, 

Udasinanani^ ( f persons who are perfectly indifferent and 
non-active. Api, also ^ Ciia, and. Evam, thus. Siddhib, 

accomplishment, 

‘ 'I 

, ' , 27. If t hin gs were all momentary, then even persons 
who ar-e non-active, will accomplish all their objects without 

any exertion. — 200. . 

~ ■ commentary. 

- If things originate from non-existence, because every thing is 
momentary, then persons who never exert will accomplish their objects 
by their mere laziness, because effects are produced without any real 
cause. In the theory of universal momentariness, the thing does not 
exist in the next moment, and so there can be no effort to attain a thing 
desired or to ward off a thing not desired, for there would remain no 
motive for such exertion, because the good things would be obtained 
without exertion, and evil warded off similarly. A believer in this 
doctrine would never exert either to attain heaven or release. But the 
Buddhists, however, are inconsistent in their actions, for believing in the 
moraentariness of all objects, they still exert for Mokba. As a matter of 
fact, every one believes that in order to attain an end he must employ 
appropriate means and exert properly. Consequently these two schools 
merely tend to delude mankind. For they lay down practices for the 
attainment of heaven, and final release for souls which in their theory 
; are - momentary, and believing that entity can arise from non-entity, 
they still exert for the realisation of their objects, and as if they believed 
that the world originated not from a non-entity, but from the Skandhas 
which (according to them) are real substances. Their theory being thus 
self-contradictory deserves no serious consideration. 

■ and the SsilStr&ntika system proceeds upon 

a mi^onception of the true , doctrine taught by these schools. They are not so absurd 
as the BrShma^ical commentators have made them out. Ibis very doubtful whether the 
Shtras themselves refer tp .the^ dpctrjinc^, for they do not employ any words which can 
lead to the existence of these dohttlhes, B^darAyana wrote long before the rise of these 
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modern BnddhisMo schools and ifc is not likely that lie would have referred to them. If 
the Sutras are interpreted as referring? to these schools which arose in quite historical 
times — some five hundred years after Christ, then we are fa^ed with the difficulty of 
assuming that BMar ay ana wrote after 500 A. C. 

Adhiharana IV.— {Yogdehdfa theory considered). 

The Vaibhasikas and the Sautrantikas being thus refuted, now 
come forward the YogacliSras. Thej^ say that the Lord Buddha assumed 
the existence of external things, and in his system of Vaibliasika and 
Sautr^ntika he showed the relation of those things with thought, merely 
out of deference to those Aveak-minded disciples of his, who were attached 
to external things. As a fact, tlie Lord did not believe in the reality of 
the external world. His liigliest doctrine is represented by the Yogachara 
system, according to Avliich the Vijnana Skandha or cognition alone 
is real. 

According to this system, an object like jar, etc., which is perceived 
in cognition, is nothing more than cogiiition. The Vijnana modifies 
itself into the form of tlie object. You cannot say that without external 
objects the Avorldly business cannot be transacted, for to this we reply 
that in dream also there are no external objects, and still all activities are 
performed with the thought objects. Even those who believe in the 
reality of external objects, have to admit that those objects are cognised 
in so far as the mind becomes modified in the shape of' those objects. 
If it Avere not so, there Avould not arise phrases like ‘I know the jar, 

I knoAV the cloth.’ Thus all Avorldly activities can AA’ell go on Avith mere 
cognition, and all practical thought and intercourse are rendered possible 
by cognition alone. What is then the necessity of assuming an external 
object corresponding to these ideas ? Nor can it be objected that thought- . 
forms of internal cognitions being very minute and subtle, cannot have 
the form of the large and big things like a jar or a mountain. But a 
little consideration Avill shoAA^ that we cannot object that how can a 
small thing like the mind contain big things like these. Mind or idea 
itself is the power of illumination. It illumines or shines forth, it has 
a form and because it has a form it has the possibility of shining forth 
in the shapes of all these objects. (And the smallness of the mind is no 
reason against its containing large objects, for a small object like the 
retina of the eye contains Avithin it all the visible external Avorld). Says 
the objector, if there were no real external objects wliat causes the mind 
to assume the manifold shapes? To this, wa reply the mind assumes ■ 
different shapes owing to the different Vasan&s or desire-impressions , 
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submergeH in it. (Just as these V4sang,s or desire-impressions left in the 
mind create the dreain world in sleep, so the external world in the waking 
consciousness is also *the result of the Vztsanfe). The manifoldness of 
cognition is thus caused by the manifoldiipss of the Vasan&s, and this 
we can easily find out by a little thinking. For wherever there is VasanS, 
there is a change of mental form, corresponding to the Vasan4, but 
whenever the series of Vasanas are stopped, the mind also stops. More- 
over you also admit that the cognition and the object of cognition are 
always co-existent, and that the act of perception is one. We never see 
an object without the corresponding conception of it, consequently there 
is no necessity of ad3nitting the existence of an external object correspond- 
ing to the internal idea. But as a matter of fact the object of knowledge 
is identical with cognition, and is not separate from it. "i^e are conscious 
of only one form, namely, the idea, though this idea appears to us at the 
same time as an external object The latter, however, is an error. And 
since we are always conscious of ideas and things together only, it is 
"useless to assume that the thing is something different from the idea. 
Thus the ideas only exist. 

, {Douht). Now arises the doubt, is every thing merely an idea, 
and is it possible to have practical thought and intercourse without 
external objects, just as it is done in dreain. 

(Parra-pa&sa).— Yog.lch4ras say, all practical purposes are well 
rendered possible by admitting the reality of ideas only, for no good 
purpose is served by the additional assumption of external objects cor- 
responding to internal ideas. 

{Siddhdnta). — The external world really exists as is shown by the 
author in the next Sutra. 


SUTRA. II. 2. 28. 




II 


i i„ ST Na, not. .Abhavaln uon-exi.stence of the externa! things, 5 ^ 515 %; 

f "Upalabdheh, because they are perceived, because we are conscious of tliem. 

' 28. The external things are not non-existent, because 

11041 ? consciousness bears testimony to their existence. — 201., 

'■ ■ COMMENTARY. 

; ■ , { . As it is the consciousness alone by which we judge the existence or . 

: , the non-existence of a thing, we must admit that the external things are ' 


‘ existent, because out' coasciousness says they are existing. Moreover the 
' very words we use shdw'thafc we ^dmit the existence of external things. 
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We say “the knowledge of a jar, ” a sentence which assumes that fenoio- 
ledge is different from the ja)\ No theory is worth consideration by the 
wise which goes against the testimony of one’s consciousness. . The 
Yogichftra may say “ I do not affirm that I have no consciousness of an 
object, 1 also feel that tlie object appears as an external thing, but what I 
affirm is this, that [ am always conscious of nothing directly but of my own 
ideas, and hence the so-called appearance of the external things is the 
result of my own ideas.” To this we I’eply that the very fact of your con- 
sciousness proves that there is an external object giving rise to the idea of 
externality. (“That the outward thing exists apart from consciousness, has 
necessarily to be accepted on the ground of the nature of consciousness 
itself. No body when perceiving a post or a wall is conscious of his per- 
ception only, but all men are conscious of posts and walls and the like as 
objects of their perception. ” Dr. Thibaut.) 

Moreover in the sentence ‘ I know the pot ’ there are three things 
given, the knower the “ I,” the knowledge and the object of knowledge. 
The verb to know is an active verb requiring an agent as well as an 
object. The whole world believes it so and makes others believe it also. 
Therefore, to say that there is only knowledge, but no object of knowledge,, 
is merely to court ridicule and derision. Consequently it is established 
that an object is separate from knowledge. 

Says an objector, “ if a jar and the rest are separate from the know- 
ledge of them, how is it that this knowledge arises in cognition ” If you. 
say that it shines forth in consciousness, then by the knowledge of the one 
jar we ought to know every thing external, for all external things have the 
common attribute of being different from knowledge, being the other. If 
one thing which is non-knowledge is known, every non-knowledge must be 
known. To this we reply, it is not so. All external objects, no doubt,, 
have this thing in common that they are different from the percepient 
subject. They all come under the category of non-self or object. Certain- 
ly, we know every thing as non-self by knowing one non-self. That is to 
say, the general relation of the non-self to the self, is known by knowing 
one non-self. But there are many non-selves and their special relation to 
the self are different ; one object is yellow, another is red and it cannot be 
said that the knowledge of the yellow object is the same as that of the red 
object. For yellowness and redness are two different ideas altogether, and 
there must be two external objects to give rise to two different ideas. 

Ideas and things certainly are concomitant, they always go together! 

But this- coircoraitance irjstead .of proving that things are, unreal a»d thaf 
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ideas only are real, proves just m” out”* Moreorei- 

go together shows that f e taal things admitted 

ae tad Buddha. wW» Zll For he says ■ the forur which 

tlie separate existenc ^.vternal olDiect. ’ He uses tlie word 

is perceived ZT d^itted the reality o£ the 

T Zt tuM no. have used this word. For no 

r "conrparison with a thing ““ 

savs lie is like the son of a barren woman, oi like the maie s i . 

Note-TUe following <inotatton ^0“ tTiZen Te 001x10^1^0^.^1 

a post or a wall is conscious of lusperc^^^ consciousness of all 

walls and the like as ohjec . J th^^ existence of external things 

men, appears also from the _ internal object of cognition 

bear witness Tr ley practically accept the general conscious. 

appears somethingjike tue ex^^^^^^^^^ 

TTIhebolm of their hearts acknowledge the existence of the external world, how 
i?tlevle trexpression“^ o^ternal ” No one says, “Visnnmitra appears 

ae tit 30^0" a barren mother.’’ If we accept the truth as it is given to us in our con- 
sSluItess we must admit that the object of perception appears to us as something 
external, not like something external. 

Now the author refutes the theory that external objects need not 
exist at all because all different ideas can well be explained as originating 
from Vasanas without the necessity of believing in the real existence of any 
external objects. The opinion of the Yogacbaras is that all practical 
thought and intercourse are possible without assuming the existence of 
thinas in addition to the ideas. As in dream a person has intercourse and 
practical communication with other things and objects, while_ they are 
nothing but his own ideas, similarly in the waking state also, without any 
external things, the manifoldness of ideas m.ay he explained through the 
VRsana. This view is refuted in the next Sutia. 

sOTRA. II. 2. 29. 

I||, , 5J ^KTTSsft^ U =( I R 1 SIS. U 

% VaidharmyAt, on account of difference of nature. =5r Cha, and. 

■qNa. not.' WHTf^^.Svapnadivatj like dreams and^A^ rest, t.e., like hypnotic 
suggestion, mirage, illusion. 

29 , TKe ideas of tlie waking state are not like tlios 
of tke dream •s^gtte, l3ecanse tkey are of a different nataxe 
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COMMENTARY. 

In the dream state and in the state of reverie and hypnotic sugges- 
tion there are no external objects like jar, etc., and all experiences therein 
and different ideas are caused merely by one’s own consciousness, and not 
by anything really outward to the person dreaming, so also it maybe in the 
waking state. This view is not possible, because the ideas of the dream- 
ing state are different from those of the waking. The objects of the dream 
state have not the same characteristics as those of the waking state. The 
objects perceived in dream are memories of waking experiences. In the 
waking state they are perceptions and not memories. Tne objects in the 
dreaming state instantly change their forms and are found to be unreal, 
as soon as a man awakes from sleep. In other words, the dream objects are 
sublated by waking consciousness. On the other hand, the objects 
perceived in the waking state do not change so instantaneously. Even after 
hundreds of years, they will have the same appearance as now. Moreover, ' ■ 
we never have the consciousness of their being unreal. They are never 
sublated. True, we have said above, that things perceived in dream are 
mere memories, but this is only a partial statement of fact. The true 
opinion of Bldarayana is that the supreme Lord really creates objects in 
the dream state, and makes the soul experience them. They are, therefore 
also real, only the difference is that the Lord creates them for a temporary 
purpose and for a particular soul only ; while the external world He has 
created for all souls and for the Oosmic period, and given them greater 
fixity. This opinion will be fully expounded in the Sutra III. 2. L, where 
he will show that all dream objects are also creations of the Lord and not 
of the soul. 

The author now refutes the view that manifoldness of ideas can be 
explained by the maiiifoldness of Vasanas without the assumption of ex- 
ternal objects. 

sCtTBA II. 2. 30. 

^ U ^ I I 11 

?r Na, not, vfff: Bhavah, existence ofinede ideas without c'^rresponding 
things, or existence of mere Vasaiias. Anupalabdheh. because they 

are not perceived. 

30. The Vasanas do not exist without corresponding 

external objects, hecause it is never so perceived in expe- ■ 

jrience.-— 203. ^ 
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COMMENTARY. 

"Visanascaa have no existence according to your theory, for you 
hold that there ai’e no external objects. We know that Vasanas are 
produced by external objects ; where there is no external object there is 
no Vasaua. This is demonstrated by the rule of identity and diifereace. 
We never see any Wisana originating without any external object. The 
Yogacharas cannot explain how the Vasan^s originate. And as they do 
not believe in the existence of external objects, they cannot explain the 
existence of Vasanas even. According to their doctrine, the existence 
of Vasanas is impossible, as they do not admit the perception of external 
things. The variety of Vdsanas is caused by the variety of external 
objects, according to us. 

Vasan4 is really a kind of mental impression or Samsk&ra. This 
Samskara or impression cannot exist without some permanent substratum, 
in which it may inhere. But the Yogicharas do not believe in any 
■ permanent substratum, hence for this reason also their so-called V4sanS,s or 
mental impressions cannot exist. This the author shows in the next Siltra. 

, sClTRA II. 2. 31. 

5 ; - 11 I I II » 

Ksajlikattvat, because of nionientariness. ^ Cha, and. 

31. The Vasanas have no permanent substratum, 
because of their theory of universal momentariness. — 204. 

} COMMENTARY. 

The word ‘Na’ is understood in this Sutra from the preceding 
aphorism. According to your theory there is no permanent substratum 
in which Vasanas may inhere. For you believe that everything is 
momentary. According to you, the external ideas that we have during 
an earth life (Pravritti Vijnaua) and the Cosmic ideas which cease only ' 
with the cessation of a world period or Pralaya (A-laya Vijiidna) and which 
exist in the Monad are all momentary. Thus there being no conscious 
'■ ^If which is permanent in past, present and future, it is not possible to 
I have remembrance, recognition and so on, which are subject to mental 
I'Twpkissions dependent on place, time and cause. All these Vasanas, 
^^^miQriea,- and thoughts, practically presuppose some absolutely un- 
, ’ ehan^ble Self or principle, equally connected with the past, the present 
^nd ; future.. Consequently this Vijnilna-mfitra-vada is unworthy of 
further consideration, for it cannot explain how the VasantLs can exist' 
a and how manifold in the 
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Adhikarana V. — {Mddhyamika theory refuted). 

The Yogflcliara being thus refuted, now comes forward the Madhya- 
mika who holds the doctrine of universal void. He says “The Lord 
Buddha admitted the existence of external objects and of ideas, only for 
the sake of those less intellectual pupils of his, who could not at once 
grasp his real doctrine of universal void. All the preceding theories of 
the momentariness of things and ideas are so many concessions to these, 
and may be considered as rungs of the ladder leading to this theory- 
This is the real doctrine of the Lord, and as a matter of fact, neither the 
external objects nor the ideas exist in reality. The only reality isS^unyam, 
the Great Void and the reaching of this nothingness constitutes Release 
or Moksa. This is the true secret taught by the Lord and it is proved 
thus ; — ^unya or nothing is self-existent and self-proved, because no cause ' 
need be assigned for its production. It is only a thing, which exists, 
that requires a cause to explain its origination. But No-thing requires 
no such cause or explanation. Further a thing which is (Sat) must 
originate either from some existent thing or not. It cannot originate from 
a thing which is existent or from a being, because we do not see a tree 
to originate with sprout, leaves, etc., so long as the seed is not destroyed. 

It is only when the seed is destroyed, that the tree originates. Thus 
a Sat or a thing cannot originate from a being. Nor can it originate 
from a non-being (Abhfi.va), for we do not see the origination of tree, 
sprout, etc,, from a seed which has been roasted. Similarly, no-thing can 
originate of itself, for then it would be dependent upon AtinS which 
would be a useless assumption. Nor can any motive be assigned for a ' 
thing originating from it-self. Nor can it originate from anything else, : 
for then it would follo\v that any thing might originate from any thing, 
for all tilings alike are other things. Thus there being no origination, ; 
there is also no destruction. Therefore the words like Origination', ? 
Destruction, Being, Non-being are mere illusions and the only reality is 
the ^unyam. 

(Doubt.)— Eere arises the doubt. Is it true to believe that ^unyam | 
is the only reality or is it not ? ; • ' 

(PurTOpa/esa).— The tiunyam is the only reality because it is self- 
proved while other things being based upon illusion have no real existence, 
The Great Void constitutes reality. ' - ■ 

' iSiddh&nta}.— The ^unyam is not the reality as is shown in 
' Sfttra. 
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H R I R il 

Sarvacua, ill every way. ^TgilTt! An-upapatte^i, because of t e 
improbablity. because of its not being proved, =q- Cha, and. 

32. Tlie doctrine of the Void is in every way un- 
proved. — 205. 

^ COMMENTARY. ^ 

The word ‘ Na ’ is understood in this Sutra. What is the Sunyam 
of vours is it a being or a non-being or both being and non-being ? In 
any' way’ you cannot establish your doctrine. If you say it is a being, 
then you give up your position and admit that bunyam is a being ; if you 
say it is a non-being then your declaration amounts to this, that you estab- 
■lish that everything is nothing. But you must admit yourself to be a„ 
being and your reasoning also to be something, and not nothing and 
Uhis also contradicts your theory that all is nothing. If you say it is 
both being and uon-being, then it also contradicts your own theory and 
lands you into undesirable results. Moreover the means of knowledge 
j'sby which bunyam is to be proved must at least be real and must be 
acknowledged to be true, for if such means of knowledge and arguments be 
themselves nothing, then the theory of nothingness cannot be established. 
And if those means and arguments be true, then something certainly is 
proved, and then also the theory of universal nothingness is disproved. 
Thus ^’unyavada is disproved in every way. Thus it is to be inferred that 
; the Lord Buddha taught these three self-contradictory doctrines in order 
■ to delude the world. At one time he teaches the reality of the external 
I world, next the reality of ideas only, and lastly general nothingness, 
'and thus he has made it clear that his object whs to delude the Asuras. 
The doctrine of the Loka,yatikas or materialists, being perfectly futile, the 
author of the Sutras has made no attempt to refute them. Thus the 
’Buddhistic doctrine being refuted, its sister doctrine the M4yavhda also 
istands refuted. The doctrine that creation depends upon perception 
(1^1# Sri§tivMa) and the doctrine that the creation is an illusion as the 
■Blhsionmf the snake in the rope (Vivarta-yhda) have also this in common 
^ . the Buddhistic teaching, that they also believe the things to be 

■inomenta.f^ ,; Hence the refutation of Buddhism refutes these theories also. 

Adhiharana VI. — The J aina theory examined. ' A 

!‘A - How thejahldipvsho^'the faults of the Jaioa theory. The doctrine 


or souls and Ajiva 
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or Non-souls. The Jiva is sentient, and intelligent, has the size of the 
body which it occupies, and has parts or members. The Ajiva or NON- 
SOULS are of five kinds, namely, (U Dharma or Merit, tp Adharmaor 
De-Merit, (3) Pudgala or Bodies, (4) KMa or Time and (5) Ikas^aor Space. 
Dharma or Merit is that which causes the motion or progress. Adharma oi 
De-Merit is that which causes the stationariness of a thing. Both these 
are^ all-pervading. The Pudgala or Body is that which possesses 
colour, smell, taste and touch. It is of two sorts, namely. Atomic, and 
Molecular or compounded of Atoms. Air, Fire, Water, Earth, Bodies of 
Creatures and the various planes or Worlds are Compounds and not 
Atomic. The Atoms, which are the causes, are not of four sorts, but of 
one nature. Through a modification of their nature, they assume different., 
forms like earth etc. Time is a particular Atomic substance, which is,: 
the cause of the distinction of past, present and future. Spa^ is one, ^ 
infinite and is that which contains others and has dimensions. Tiese six : 
substances (the Jiva and the five non-Jivas) are called Dravyas and this 
™-ld consists ot thenn Among those, tvilh the exception 

C c Uti Icavas Such aVthe Jiva-Asti-kaya, the 

flip rpiiiamiiis five are caileu Asu-ivaydb. ^ j ' 

Sharl-AsfrV. the Adhstma-Asti-Uja, the * 

Akai^a-Asti-k4ya. The word Asti-kaya denotes, the substance that 
^Xies diHerent parts ot Space. In other words, any space-occnpymg 
snbsLce niav be called an Asti-klya. The Jamas desenhe seteii 
cate 2 orie« which are helpful for the purposes of the release of the Souls. 
They .ri’these substances arranged in a diHerent order, namely (1) Jtva 

OT &.nl (2) Ajlva or Non-Sonl, (3) Ssrara or inlim or channel, (4) Nirjara 
' o Iciy or exhansllon of passions, (6) Samyira or h.nderanee or obsenr^ 
In (6) Bandha or hendage, and (7) Moksa or release ^ Among these, the 
™'bas already been defined, namely, the substance wh.ch has knowledge 
\ as its onalities. Ailva or Non-Sool is every Hung which is the object 
ot enjoyment ol the Soul. The Israva or ohatmel is that through w lo^ 
the Soul fiows towards the external objects ; it is the channel ot communi- 
cation between the Soul and the world, in other words, the senses are called 
Soul The Samvlra or the ohsom-ation are mdisonmmabon, want ot dis- 
passion etc., wliich hinder the opposite attributes of discrimmatiou ete. 
Nn ara'or eihanslion is that which destroys totally or whmh exWm the 
source ot lust, anger, etc., such as austerities, like phiokmg off of halts, 

Sng on hot stones, etc. Bondage is the cnnent or cycle of birth and 
death caused by eight kinds o£ Karmas, These eight kinds ot Karmasarc. 
comprised under two heads, namely, four Gbstika Karmas or patticute 

* ' ^yil deeds which obstruct the uatm-al innate knowledge, wisdom^, seemg. 
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vigour and pleasure of the Jiva. Pour Agliftti Karmas, which are particu- 
lar kinds of virtuous acts, by which is accomplished the connection of the 
Soul with the Body, the wrong notion of identifying the Soul with the 
Body, and indifference towards pleasure and pain, as well as desire of 
pleasure and avoidance of pain. Release or Mukti consists either in 
remaining stationary in Space above all worlds, or in rvhieh there is cons- 
tant progress towards higher regions. This is to be accomplished by 
means of the practices taught in the Jaina scriptures. Tiiey cause libera- 
tion from these eight kinds of Karmas, and manifest the true nature of the 
Soul. Their practices are called the three jewels, namely, the right know- 
ledge, the right seeing, and the right conduct. They establish these 
substances by tlieir system of reasoning called the Sapta-bhangi-ny^ya, called 
also Sj4d-va.da. (1) Sy4d-asti, somewhat it is or may be it is, (2) Syad- 
NSsti, somewhat it is not or may be it is not, (3) Syid-avaktavyah, it may 
be pre heated a little, or may be it is not predicable, (4) Syad-asti-cha- 
nSsti-cha, may be or somewhat it is or it is not, (5) Syad-asti-cha- 
avaktavyah-eha, may be or somewhat it is and is not predicable, (6) Syad- 
nasti-cha-avaktvyah-cha, may be or somewhat it is not and is not predi- 
cable, (7) SyM-asti-cha-uasti-cha-avaktavyas-cha, may be somewhat it is 
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ever desire either to acquire it, or to abandon it (as iio one ever desires to 
acquire air or reject it since it exists everywhere). A thing which one 
already has can never become an object of acquisition, nor is it possible to 
abandon it, just as gravity which is everywhere cannot be abandoned, if, 
however, the sxrbstances do not exist absolutely, but exist only to some 
extent, and sometimes and for some person and place and somehow, then 
only it is possible to make exertion to acquire it, or attempt to reject it. 
All exertions and cessation of exertion, are possible only with regard to 
objects which are not absolute existences. All objects are either Dravyas 


illll 

siissii 


or different modifications of Dravyas, and called Paryaya. The Dravya or 
substance alone is qualified by the attribute of Sat ttwa or real, while 
Paryaya or modification has the quality of Asattwa or non-real. ParyAjm 
or modification is the particular state in which the substance may exist. - ^ 
They have different conditions of permanency and non-permanenc 3 % of ; ’ 
origination and destruction, etc. The substance is permanent, its modifi- 
cation is impermanent, the substance is real, its modifications are um-eal, 
the substance has no origin or destruction, its modifications have origin 
and destruction. This is the theory of the Jainas. 

{Doubt ). — Tliese several categories taught by the .A.rhats, namely, 
Souls, Non-Souls, etc., are thej' reasonable or not? 

{Pitroa-pakBa). —This theory is reasonable, because it is established 
by the logic of seven paralogisms. 

(Siddhdnta). — This is, however, not true ; every thing is not of an 
ambiguous nature as the Jainas hold. This is established by the next 
Sfitra. 

sflTRA II. 2. 33. 

It I II 

Na, not. Ekasmii), in one substance. .Vsambliavat, - 

because of the impossibility. ""pi'A ' 

33. These categories cannot be established, because 
it is impossible that in one substance there may simultane- 
ously exist opposing qualities, such as real and non-real, 

: etc.— 206. 

COMMENTARY. 

These categories of the Jainas and their sevenfold reasoning cannot . 

' be established, because in one substance it is not possible that contradio. 

■ : itpry qualities should, exist simultaneously. No one ever sees the same-' 
object to he liot and cold, at the same time. Moreover it would be useless 
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to lay down rules of practice for the attainment of heaven, for the avoidance 
of hell, or for release ; because there being no certainty about anything, 
the heaven may as well be heil, and final release not different from these. 
Since every thing is ambiguous, there would be nothing to distinguish 
heaven, hell and release from each other. Not only would arise the 
confusion with regard to objects of other world, but of this world also. 
If the things are indefinite, and if every thing is “ somehow it is somehow 
it is not,” then a person wanting water, wdli go and take fire to quench 
his thirst, and so on with every thing else ; for it may be that fire is 
hot, it may be that fire is cold. Similarly in this system, there exists 
not only diiference between objects but non-difference also; thus water 
is not only different from fire, but it is also not different from it, and hence 
a man may desist from fire, if he wants water, when he thinks of the 
difference between the two ; but he may try to use fire, as water, when 
he thinks of their non-difference. Their logic, therefore, is fragile as the 
thread of a spider and cannot stand the strain of reasoning. As a matter 
of fact, .substances are definite and the means of establishing their definite- 
ness are the various categories or Bhangas, and the Soul is the subject 
that makes this definition, and the fruit of this process is definite 
conception. But in this system of indefiniteness, nothing can be asserted 


iflSf Evam, thus, ■q' Cha, and. AtuiS, Soul or Atman. 

Akartsnyani, not einireness, limiiedness. 

34. And in this view of the Jainas, the Soul also 
becomes mutilated, and loses its entireness, — 207. 

COMMENTARY. 

The Jaina theory is open not only to the objection of predicating 
contradictory attributes, like existence and non-existence, etc., to tlie same 
object, at the same time ; but their Atma also becomes non-entire and 
mutilated. They hold that the Jiva has the size of the body that it 
animates. Therefore, the Sqpl of a child or a youth being smaller in size,- 

•own up man. 


»tp||le;tely the, body of the ,gr 

/I*. " 




Bhasya.2 


11 PAD A, VI ADEIKAPAVA, Stl B5. 


319 


Nor would the Soul of a man, being of the size of the man, fill the entire 
body of an elephant, if owing to some fatilt of his past harm as, he is 
condemned to occupy that body. The body being thus too big for the 
Soul, it would not perceive the pleasure and pain in its entire organism. 
Similarly, when it is condemned to occupy a small body, like that of a 
mosquito or a gnat, it would be too big for that body, and would not 
be able to enter it fully. 

Sti'TUA II- 2. 35. 

^ ^ II ^ I ^ I II 

f[ Na, not. Cha, and. qjiljjrg; ParyaySt, on account of the as-sump- 
tion of the doctrine of parySta cr successive change ; namely, that the Soul 
contracts and dilates, in succession, according to the size of the body'. 

Api, also. Avirodhah, nou-coniradiction. VikarSdibhyah, 

because it would be open to the objection of change, etc. 

35. Nor would this contradiction be removed by 
assuming the theory of Paryaya, for then the Soul would 
be liable to change and the rest. 208. 

COMMENTARY. 

The Jaina may say the Soul is really indefinite in its size, and 
therefore when it animates the bodies of an infant or a youth, it has 
that size, and when it occupies the bodies of horses or elephants, it 
expands itself to that size ; and so by successive expansion and dilatation 
(just like a gas), it fully occupies the entire body, that it for the time 
being animates ; and thus there is no objection to our theory that the 
Soul is of the size of the body. To this, we say, that it cannot be so. 
Because it involves the undesirable assumption of the Soul being liable 
to change. In your own theory you also admit tliat the Soul is change- 
less. But if this Parygj'a theory he admitted, then the Soul would 
become liable to change, and consequently it would become non-permanent. 
This is a conclusion which neither you nor any body desires. Hence your 
theory is not a reasonable one. dheie is another theory'”, that the Soul 
undergoes no change then only when it assumes the body of Release 
or the body of Mukti. Tii that body, the Soul has the size of the body 
and is unchanging as that body is unchanging and permanent. This modifi- 
ed theory which holds that the final size of the Soul results from the Mukta- 
Deha and in which the size and the Soul are both permanent, because the 
Soul does not pass into another body, is also not reasonable. If this final 
body is produced at a certain period of time it must be liable to destruc- 
tion. If it is not produced at a particular period of time, then it is thp 
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eternal body of tbe Soul, which it possesses from the very beginning, and it 
being its real size, your theoiy of Paryaya falls to the ground. Moreover, 
in your theory of every thing being indefinite, this ultimate size of the 
Soul may either be existent or non-existent, and so there would be no 
permanency of tins size also* 

In the next Sutra the author shows the faults in the theory of 
release as taught by the Jainas. 

SUTEA 11. 1 SG. 

lu I R I n 

Antyavasthiteh, in the* final state, on account of the permanency 
of the final condition or release. *5r Cha, and. Ubhaya, both. 

NityatvAt, of being permanent, Avisesat, because there being no 

difierence. 

36. The final condition or the state of release being 
not different from the worldly state, because both are eternal, 
so this theory is untenable. — 209. 

COMMENTAEY. 

The word “ Not ” is understood in this Shtra from the last one. 
There is no peculiarity or difference according to the Jainas between the 
state of release and the mundane state. Both are permanent according 
to 'them. The Mukti is defined by them as eternal progress upward or 
remaining in the Aloka-AkAila. Both these are called states of releases 
whether the Soul makes eternal progress or is fixed in the Aloka-Ak&iia. 
Thus there is no difference, between the worldly existence and release. 
For motion, Tvhether in the worldly cycle or whether in a straight line of 
infinite progression, is after all mundane. Mox’eover, no one can ever feel 
happiness in a state of constant upward motion, or in standing stationary 
without any support in one place. Thus both these ideas of the Mukti 
;,|rf .&e Jainas are not Soul-satisfying. The Jaina may say such a state 
;>’;rf,^nBtant motion or permanent fixture may be a state of pain to an em- 
Soul, but not to disembodied Mukta Jiva. To this we say, that 
"■mm in tlie state of Mukti, the Soul lias its various members and feels 
, Iheir burden Just as it feels the weight of the body. Mfireover, neither the 
■optid'ition of eternal progress or the permanent fixture in Aloka-Akai^a can 
■be said to, be eternal because they presuppose action and consequently 
:diabi%:;; to certain d^qctioa also. Therefore, this Jaina theory is futile 
ludictoa8,;yThisyto^^;^'^j^,,;ihe theoxy, .includes aluo-the^^- 
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refutation of the M4yavfi,dins, the secret friends of the Jainas, who also 
assert that this world is a Maya, neither real, nor non-i’eal ; and that Brah- 
aia^ taught in the Upanisats is not predicable by any words. 

» Adhikarana VII. — {Pdsupata system revieived). 

The author now refutes the opinions of sectarians like the followers 
of Pailupati, Ganei^a and Shrya. The Pas^upatas maintain that cause, 
effect, (yoga) meditation, discipline (vidhi), and the end of pain are the 

five categories revealed by the great Lord Padupati Himself, in order to 
break the bonds of the Soul called herein Pai^u or animal. In this system 
Pa^upati is the operative cause, and Mahat and the rest are the effects. The 
Yoga is the meditation, concentration, etc., through Omkara. The vidhi is 
the discipline such as bathing three times a day, etc., while the end of pain 
means release or Mok>a. These are the five categories of the Pnslupatas. 
Similar to this doctrine, are the teachings of the followers of Ganeda and 
Siirya, who hold these deities to be the operative cause, and the Prakriti 
and time are the causes of the creation of the world through the operative 
agency of these deities. Bj* worshipping them the Soul attains proximity 
with these gods, and there accrues complete cessation of all pains, which 
is Moksa. 

{Douht).—Eo\v arises the doubt, whether these systems of Pai^upatas 


and the rest are reasonable or not. 

{P4rvapak?a).— The Purva-paksiu maintain that this system is 
reasonable, because we see in ordinar}’’ life also, that an agent like a potter, 

; etc., is only the operative cause of the jar which he makes, he is not its 

; material cause. God, therefore, is only the operative cause of the universe,- 

and not its material cause. The matter is supplied by the eternal Prakfiti. 
The disciplines laid down also are reasonable and practical. - , ' 

{Siddhdnta ) . — This is not the right view, as the author shows in the 
next Siitra. 

sffTRAII. 2.87.' 

Patyuh, of tlie Lord, the doctrine of the three patis or the Lords, viz., , 
Pasupati, Ganapati, and Dinapaii. AsamahjasySt, on account of . ., , 

untenableness, inappropriateness. : u 

: , , 37. The teaching of Pasnpati is also not right/ ' 

I/' h^anse of its inappropriateness. — 210. , . ' -Lf/f'L.L;.: 
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COMBIENTAEY. 

The word “ not ” is understood in this sutra. The doctrine taught by 
Paslupati is not right, because it is inapproi^riate, that is to say, it is oppcfB- 
ed to the A^edas. The A’’edas teacli that the one God Narayana is the sole 
cause of the creation of the world, while other deities like Brahm4, Rudra 
etc., are creatures of Him. It teaches that release depends upon devotion 
(Bhakti\ knowledge (Jhslna), and the proper performance of the duties of 
one’s order and caste as taught by Naif yana. As we find in the Maha- 
upani!;at : — ^ 

I I ^#Sr5fTPI JR I 

^ 1 4 <^fTC^ Tqgtt I snwr^# 5 T mm \ i 

I ^ 5^5 i ?f 5^ 1 

mm sratr w 11 \ 11 

?Rsi 5;#^ sTRPPir: #Ts?qRiT&r «n^cT mrmmi mm 
55^HR.3W** Ip^STRcT 53^ SffR^ JR 

^isn!RT rti?r stsRii 

Rpr II ^ n 

Thus say the sages how creation arose. Nartiyana alone existed in the beginning. 
There was neither Brahma nor fsana, nor ^Yater, nor Fire, nor Moon ; nor these heaven 
and earth ; nor the stars, nor the Sun. He being alone, did not rejoice (and so entered into 
meditation). Of Him thus meditating, there arose sacrifice and the hymns of the Vedas. 
From Him arose fourteen Purosas and one Daughter, namely, ten Indriyas and Manas, the 
eleventh, Tejas the twelfth, Aharakara, the thirteenth, and Prana, the fourteenth. (These 
are the fourteen Purusas). Fifteenth is the Daughter called Buddhi. (Atma is the fifteenth 
the daughter above-mentioned according to .Saukarananda). From Him arose the five 
Tanm^tras, and the five Slahabhutas. This Narayana is the twenty-five fold Purusa (or He 
who pervades these twenty-five principles) Of Narayana thus medi- 

tating there arose from His forehead Sulapani having three eyes, holding Sri, Truth, 
Brahmacharya, Austerity, Dispassion, etc. 

This shows that the four-faced Brahma arose from Narayana as well 
as PaJ^upati or Siva. In another Upanisat also we find the same (Narayana- 
;|Jpani#t) : — 

iR ip% f % viKnRTSlinRcr sm^ i 

JW ^ 1 m wifsqfirrwi: #Rt «tTk# 1 

5 n?}% ^rr m^ itr- 

W ^RR?nT§[I??nt^RT 5 > 5 ^ ^?R!T! ^S{I«RS 

^rrPt sr#7*t 


Bha-^ya.l 
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Now verily Narayana the Purusa desired “ Let me create offspring.” Prom Narayana 
was produced the Prana, Manas and all the sense organs. Prom Him arose the ether, air. 
light, water, and earth, the upholder of all. Prom Nardyaua arose Brahma, from Narayana 
was produced Rudra, from Narayapa was produced Prajapati, from Nariyana was produced 
Indra, from Narayana the eight Vasus, from Ndrayana the eleven Rudras, from Ndrayana 
the twelve Adits'as,' all Devatas, all Risis, all Hymns, all Beings verily are produced from 
jS'arayana and tliey merge into Narayana. 

So also ili t.he Rig VecRi we find X. ]2o., 1 to 8 : — 

1. I travel wdth the Rudras and the 'Vasiis, with the Adityas and All-Gods I wander. 

I hold aloft both Varuna and Mitra, Indra and xVgiii, and the Pair of Asvins. 

uTf Ilf n. wtj?. i 

2. 1 cherish and sustain high-swelling Soma, and Tvashtar, I support Pushan, and 
Bhaga. 

I load with wealth the zealous sacrifieer who pours the Juice and offers his oblation. 

3. I am the Queen, the gatherer-up of treasures, most thoughtful, first of those who 
merit worship. 

Thus Gods have established me in many places jwith many homes to enter and abide 

'.-in. ■ 

TfJiT r: sirMcr i 

4. Through mo alone ail eat the food that feeds them, -each man who sees, breathes, 
hears the word outspoken. 

They know it not, but yet they dwell beside me. Hear, one and all, the truth as I 
declare it. 

5. Ij verily, myself announce and utter the 'word that Gods and men alike shall 
welcome. 

1 make the man I love exceeding mighty, make him a sago, a Risi, and a Brahman. 

^ ffci% i: i 

6. I bend the bow for Rudra that his arrow may strike and slay the hater of 
devotion. 

I rouse and order battle for the people, and I have penetrated Barth and Heaven. 

OTTl Hfcr: ^ 1 

7. On the world’s sammlfc I bring forth the Father ; my home is in the waters, in the 


forehead. 


Thence I extend over all existing creatures, and touch even yonder heaven -with my y 
head. . 


[^-(4 I ' , )», 1 n j. It /f ’ ^ i I 


■ . ' V>'‘ 
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8. I breatlie a strong breath like the wind and tempest, the while I hold together ail 
existence. 

Beyond this wide earth and beyond the heavens I have become so mighty in mj 
grandeur. 

Similarly in the Yajar-Yeda (Brihadaranyaka, lY. 4. 21) we find it stated : — The knowers 
of Brahman seek to understand him by the study of the Yeda, by sacrifice, by gifts, by 
Xienauce, by fasting and he who knowrs him becomes a Muni. 

So also (Briljadaranyaka IV. 4, 21) : — 

Let a wise seeker of Brakiiiaa after he has discovered Him practise wisdom (that 
is, meditate on Him). 

So also ill ( Brihadaraayaka, IV 5. 6.) : — 

Verily the Atma is to be seen, to be heard, to be perceived, to be marked. 

So also the Sinrilis, following in the footsteps of the Vedas, declaie 
this truth' over and over again. In some places, no doubt, of tlie Vedas 
and the Smritis the word “ Pasupati,” “ Ganeila,” “ Surya ” etc., are used 
and they are described as the Ruler of all, the Cause of all, the Creator of 
all. etc. But in those places tliese words are to he taken in their etymolo- 
gical sense as applying to Narayana. Thus the word “ Pasupati ” there 
would mean the Lord of all Souls, “ Ganesla ” the Lord of hosts, “ Surya,” 
the Goal of the wise (Suri), just as the word Indra in the Veda is the name 
of the Supreme Lord, being derived from the rooti/ Inda “to rule.” 
Thus all the Vedas and the Smritis really describe Nartlyana, the Supreme 
Brahman and not any lower deity. The proper interpretation of Vedic 
texts, therefore, is that “ Supreme Brahman is the real Creator.” 

The sectarians like Pa^upatas and the rest have, by mere aigumeiits 
and reasoning, established the exi.stence of the Lord. But reasoning 
must he according to worldly rules, and it cannot establish such existence. 
These sectarians also iioid that the Lord is only the operative cause, 
which cannot be established by reasoning. Because it is impossible that 
the' Lord should be the mere operative cause of the world, for then His 
. connection with the world cannot be established. In ordinary worldly 
life we see, that a potter, who is merely the operative cause of the pot, 
has a certain connection with the clay with which he fashions the pot. 
What is that connection of the Lord with Pradhaua and the Souls, with 
which He creates the world ? These sectarians cannot establish that 


connection. The next Sutra shows this. 

' • - ' • sOtra II. 2. 38. 




II I ^ I II 

Sambandha, comiectibn, relation “ of the Lord with the world.” 
Anupapatteh, hecausev||p^irappssibility. Cha, land. \ ■ 

' '--I- 
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38. The Lord can have no connection as Creator 
of the world, with the world, because of the impossibility 
of such a connection. — 211. 

COMMENTARY. . 

Tliese sectarians hold that a Lord is without a body, consequently 
such a Lord can haTO no connection with Matter and Spirit. An embodied 
being, like a potter, can have such relation with clay, etc., because he has 
a body. But a bodiless Lord can have no such connection. Thus the 
very connection of Lord with Matter, cannot be established in this 
theory. 

sLtra II. 2. 89. 

W ^ I R I W 

Adliisthaiia, siiperiateadence or ralership, or staying in a place, 
having a position. Anupapatteh, because of the impossibility. ^ 

Cha, and. 

39. A bodiless Lord canuot create the world, be- 
cause He cauaot occupy a position.— 212. 

. GOMME-VTARY. 

Controlling a thing is the function of embodied beings. It is 
by virtue of occupying a particular position, that an embodied being, 
like a potter, can control the clay and produce the effects like pots, etc. 
A disembodied being cannot do this. 

It may be said that the Soul also is uuembodied, but it rules the 
sense organs and the body, without any particular position, so the Lord 
also may control Pradhlna. To this the next Sutra replies : — 

stiTRA II, 2. 40. 

Karaija-vat, like the instruments of senses Chet, if. sf 

Na, not. Bhogadibhyah, on account of enjoyment, etc. 

40. If it be said that the Lord rules Matter, as the 
Soul rules the sense organs, we reply it cannot be so, because 
the Soul has to undergo certain experiences of pleasure 
and pain ow.’ng to its karmas, not so the Lord.-- -213. 

COMMENTARY. 

You cannot say that Matter exists in Pralaya and the Lord creates 
the world with it, controlling it just as the Soul controls the sense organs. : 
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You cannot say so, because tlie connection of the Soul with the body is 
in order that it may undergo certain experiences of birth and death, 
pleasure and pain, in order to get the rewards of its karinas. But there 
is no such karma in the case of the Lord.- Why should then the Lord 
have any connection with Pradhana, in order to create the world. If His 
connection is Just like that of the Soul, then He would be subject to birth 
and death, pleasure and pain. When He will be in connection with 
Pradhana that will be His birth, and He will be happy. When in pralaya 
He renounces the Pradhiina, that will be His death and He will feel pain. 
Thus He will be no God at all. 

If it be said, let us admit then that the Lord has also some sort of 
karma, some sort of Adii^^ta, some sort of good Karma and good Adrista, 
and that it is on account of such karma, that the Lord gets the body with 
which He creates the universe. Just as we see a mighty monarch, owing 
to his great merit, gets a body and sphere of control or empire, over which 
he rules, but not so a poor Soul having not high merit behind it. This 
theory is also open to the following objection : — 

SfFTRA II. 2. 41. 

^ lu I =? I H 

V*?f^^Antvattvam, finiteness. Asarvajnata, want of omniscience, 

in or. 

41. I£ the Lord lias karma, (however liigli and refined 
it may be) then He would he either a finite being or not 
possessed of omniscience. — 214. 

COMMENTARY, 

If tlie Loi’d has a body, on account of some karma of His own, then. 
He would be finite like any ordinary Jiva, nor would He be omniscient. 
For He only who is not subject to karma can appropriately have 
omniscience. But the Parfupatas maintain that the Lord is destructionless 
and all-knowing. Thus there arises this coatradiction in their theory, 
^ys the P^i^upata “ but does not this objection apply to your Brabmah 
also ) for you also believe that your God is a personal one." To this we 
reply, that our theory of a personal Brahmap is not open to this objection, 
for we do not believe in this on account of any reason or arguments, but 
because it is so mentioned in the scriptures. The sacred revelation des- 
cribes Brahman with personal attributes, and we never try to reconcile 
this description with reason. In fact, in Sutra IL 1. 27, we have already 
■shown,’ this. - ■; 





11 PAD A, VIII, ADHIKAMWA, 41 


The holy Badarayaca does not show any disrespect to the mighty 
deities like Pa«^upati or Ganapati or Dinapati ; all that he means is that 
these Patis or Lords are not independent agents, as their worshippers 
misconceive, but work under the will and direction of the supreme Brah- 
man. The author of the Sutras refutes only the mistaken notion of these 
sectarians, when they attribute perfect independence to their deity. 
Since they are Cosmic Agents or Lords, we acknowledge that they deserve 
all reverence and worship, but we do not forget their subordinate position 
to the Over-Lord. These five Sutras are meant thus to refute the doctrine 
of these Patis or Lords. The word “ Pati is mentioned in the Sutra 
without any distinctive attribute, and thus includes all the three Patis, 
namely, the Lord of the Soul, the Lord of the hosts, and the Lord of the 
day. 

Others hold that these Sutras refute the Lord of the argumentative 
philosophers and the rationalists, who try to establish the existence of a 
God by mere reasoning without revelation. 


Adhikarana VIII.— The Sakti theory reviewed. 

The author now refutes the theory of the i^aktas. They hold that 
f^akti alone is the csuse of the world, that She is pjssessed with the 
attributes of omnipotence, oinuiscience and the rest. 

(Doubt ). — Now arsies the doubt, Is it possible thatSakti should be 
the independent Qreator of the world ? 

{Pilrvapaksa). No agent can accomplish any thing without energy 
Or dakti. The effect must, therefoie, be attributed not to the apparent agent. 
A red-hot iron has the power of burning, but effect of burning should be 
properly attributed to the fiie, and not to the iron through which the 
fire manifests itself. It is the eternal energy, working through the Lord, 
that creates the world, and the Lord without the Energy has no creative 
power. Thus £>akti is the |*eal Creator. 

(Siddhanta ). — The author refutes this by the following sutra : — 

SUTRA n. 2. 42. 

U I R l U 

Utpatti, origination, creation. Asambhavat, on account 

of tiie impossibility. 

42. S’akti alone cannot create, for creation is im- 
possible witbout the co-operation of tbe Ltord, — 215,, . .. 



Govindd 


VEDAmA-SOTEAS. II ADEYAYA 


COMMENTARY, 

The word ''not'' is understood in this Sfltra. The followers of 
5^akti have imagined Her to be the sole Ctiuse of the woild, by leasoning 
alone, unsupported V^edic authority. Since they base theii theoiy 
on reason, they must be refuted by such reason as would appeal to 
common sense of mankind. It is not possible that ^akti should be the 
Mother of the whole Universe, because She has no power of origination 
singly. We do not find in this world immaculate conception, nor do 
e birth to children witliont connection with men. To attribute 

tcorae of non-reasoning, because we 
5 anywhere. Says a ^akta, 
Purasa (f^iva;, the husband of ^akth and She 
with Him. To this w^e 
hown in the following Sfitra : — 


women giv 

omniscience, etc., to ^akti is the mere on 
do not find energy showing these attributes 
we admit that there is a 
creates the universe through Her connection 

reply that this also is not right, as is s 

sOTRA II. 2. 43. 

5T ^ 11 R I Si I U 

^ Na, not. ^ Cha, and. Karttufi, of the agent ^'Siva. 

Karanam, sense organ. 

43. The Creator has no sense instruments to come 
in connection with S^akti. — 216. 

COMMENTARY. 

Even if it be admitted that there is a Lord, who has connection 
with ^akti, yet in His case also there is absence of sense instruments 
like body, etc., with which He may create the universe. Thus it is not 
possible tliat such a Purusa can have any connection with iSakti. If, 
however, it he assumed that He has a body and sense organs, then the 
objections raised in Sutra IT. 2. 40, would apply to Him. 

But says an objector, it need not be that the body and the sense 
organs of the Lord, are like ours, made of matter and the result of 
karma, He may have a body consisting of eternal knowledge, volition, etc. 
To this the author answers by tbe next Sutra : 

SOTRAII. 2.44. 

Ill WT lU I I U 

filWT knowledge, Adi, and the rest. BliSve, of the 

nature of. WT Va, or. ?f^Tat, that. Apratisedhah, non-contra- 

diction. 

44. If it be said that the body of the Lord /etonsists 
of knowledge and so on, then there is no contradiction 
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COMMENTARY. : 

If this Lord of the ^ftktas be assumed to have body and sense 
organs, consisting of eternal knowledge, volition, etc., then there is no 
contradiction ; and the Sakta theory would become included in the 
Vedelnta theory of Brahman. For we do admit that the creation proceeds 
from such a Lord. 

We do not refute the theory of the ^iiktas as a whole, but only 
that portion of it which makes ^akti independent of the Lord. The 
extreme S&ktas hold that ^akti alone is the caxise of the universe. This 
must not be respected by any one who wishes to attain final beatitude. 
The author, therefore, finishes up with the following Sutra: 

StTEA II. 2. 45. 

II ^ I ^ ii 

Vipratisedhat, on account of contradiction with all authorities. 

^ Cha, and. 

45. The theory of the extreme Saktas is untenable, 
because it contradicts all sacred authorities. 218. 

COMMENTARY. 

The theory that Sakti alone creates the world is untenable since 
it contradicts the revelation, the tradition and reason. As we find in the 
Padma Purina : — 

rami I 

The Gratis, the Sniritis and re.asonings all are unanimous in declaring that the Lord 

is the Supreme. He who declares any thing against it is the vilest of the vile. 

The force of the word “ and ” in this Sntra is to bring in the 
reasoning of II. 2, 42, here also. 

Thus in this Pada has been shown that the paths of the Safikhyas, 
Vaitiesikas and the rest down to the 6aktas. are strewn with thorns 
and are full of difficulties, while the path of Vedanta is free from all 
these defects and should be trodden by every one wlio wishes his final 
beatitude and emancipation. 

Here ends the Second Pada of the Second AdlryAya of the Vedfinta 
Sfltras and Goviuda Bhasya. 





SECOND ADHYAYA 


Third Pada. 

Adhikarana I. — Ether is a 'product. 


^ at Jii: srwfFMflr II 

May that Krisna who has destroyed with the rays of His wisdom the wrong notions of 
people about ether, etc., destroy also my worldly propensities. 

lu the Second Pada has been shown the fallacious reasoning contain- 
ed in the theories regarding PradhAna and others. In the Third Pfida will 
be shown the origination of various Tattvas from the Lord of all at the 
time of creation ; their merging into Him again at pralaya, as well as that 
the Souls do not originate (but are eternal! and that they have a body of 
intelligence in which resides knowledge, that they are Atomic but all- 
pervading through the rays of their knowledge, that they are agents and 
portions of Brahman. It will further be shown that the various Avataras 
like those of the Fish, etc., are full and complete manifestations of the 
Lord. It will also be shown that the diversities seen among the Jivas are 
caused by their karmas. All this is demonstrated by refuting the contrary 
arguments, in the present Pd da. 

The order of the origin of the various Tattvas held authoritative 
in this system is that which is laid down in the Scriptures like those of 
Subala, etc., namely, Pradhana, Mahat, Ahafikdra, Tanmdtras, Senses 
and the Gross Elements beginning with Ether. The order of succession, 
as we find laid down in the Taittiriya Upanhad and the rest, has also 
been discussed here, in oi-der to show that there is no real conflict between 
these texts of the Subalas and the Taittiryias. This will be clearly shown 
later on. 
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In the Chandogya Upanisad we find the following (VL 2, Verses 1 


1. The (Good) alone, O child, existed in the beginning (of this creation) one only 
without an eciuai. About this others say, the Asat (Void) alone existed in the beginning 
of this creation, one only without a second, from that Void (Asat) was produced the 
Plenum (Sat). 

2. But, O child, how could it be thus said the Father. “ Ho^vfrom the Void should 
be born the Plenum,” Therefore, the Sat (the Good) alone existed, O child, in the begin- 
ning of this creation, one only, without an equal. 

3. He thought “ I shall assume many forms (in order to govern the world) and create 
beings.” He created Fire. The Goddess of Fire thought, “ I shall assume many forms and 
create beings.” She created the Waters (Apas). Therefore, wherever and whenever any 
body weeps or perspires, water conies out ; for it is from fire that water is produced. 

4. The (God of) water thought “may I multiply and create beings.” He created 
(Rudra, the God of) Food (Earth). Therefore, wherever and whenever it rains, much food 
is produced ; therefore from Water alone is produced all food fit for eating. 

In this passage it is mentioned that Fire, Water and Food came out 
of Brahman, and are therefore products. This gives rise to the doubt, 
mameby whethei' Ali&^a or Fiber is also px’oduced or not. In this text there 
is no mention of the creation of Ether. The Purva-pak^in therefore starts 
the next Sutra by declaring that Ether has no origin because the text 
is silent about it. 

sC'TRA 11. 8. 1. 

U R I A M « 

Sf Na, not. Viyat, Ether, Space. Asi utel.j, on account of no 

Scriptural statement, on account of its not being meniioued in this text, 

1. Tlie Ether has no origin, because it is not heard in 
the above text of the Chhandogya Upanhad. 219. 

COMMEiNTARY. 

Ether is eternal and all-pervasive. It has no origin, because had it 
an origin the above text of the Chhandogya Upanisad would not have 
omitted to mention such a fact. Since there is such an omission in that 
Upanisad which treats of the successive origin of the various elements and 
confines itself, solely, to Fire, Water and Earth and is silent about Ether, 
we are light in asserting that Ether has no oiigin. 

This pvimdi fcicis view is set aside in the next Sutia. 

sCTRA II. 3. 2. 


Asti, is, there is an origin. gTu, but. 

2. But there is the origiu of Ether also. — 220. 
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Thus from tliis text of the Brihad-iranyaka we learn that Space 
has no origin. 

(The doubt raised in this Sfltra will be answered in the Sutra after 
the next). An objector may say that the word “ Sambhuta ” is used in 
the Taittiriya Upani^ad, and it has the definite meaning of “ born ” or 
“ produced.” In the case of Fire and the rest, mentioned in that text, the 
word “ produced ” is taken in its literal sense. How do you interpret the 
same word, used in the same passage, in a figurative sense ? The rule 
of interpretation is that if a word is used in the same passage several 
^ times, it must be explained everywhere in the same sense, and not in its 

literal sense in one place, and in its figurative sense in another. This 
objection is thus answered by the Purva-pak§in. 

sDtRA II. 3.4. 

u s; i ^ i a ii 

;; CTRl Syat, there may be, that is, one word may be used in a secondary 

as well as a primary sense in the same sentence. Cha, and, Ekasya, 

of one word, Brahma-sabda-vat, like the word Brahman, 

4. One word may have a double sense in the same 
sentence as the word Brahman in the Taittiriya Upanisad, 

m. 2.-222. 

COMMENTARY. 

The word Brahman occurs in the Taittiriya Upanisad, til. 2. and 

subsequent passages thus : — 

cTTOT ?r^ an II 

“ Try to know Brahman by penance, for penance is Brahman.” 
Now in this sentence, the Brahman in the first part is taken in its literal 
sense of denoting the Supreme Being, while in the second portion it is 
used in a secondary meaning, namely, the means of knowing Brahman, 
y Similarly, the word “Sambhuta ” used in Taittiriya, 11. 1., may be taken 

in a secondary sense with regard to Ak4^a and in its, piira&ry sense with 
regard to other elements like fire, water and earth. Therefore this text 
of the Chhandogya Upanisad declaring the origination of Ether is super- 
seded by the text of the Chhandogya Upanisad where there is no mention 
of the origin of Ethei’. 

: This objection of the Purva-paksin is thus answered by the author. 

^ sOtra n. S. 5. - 

h srnrgr Pratijna, promissory statement, enunciation of the jeneral proposi- 

^ tion. Ahanib, non-abandonment, adherence to. AvyatirckSt, 

ii, 8 ■ * ' - ■' * 


.h,.- i. ^ ■ i .. ‘ . . ■ 





VEDANTA-SUTEAS. it ADHYAYA 


lGov{n(^a 


on account of non-difference, ^abdebhyah, from the words, namely, 

from the expressed texts of the Veda. 

5. The adherence to the proposition enunciated in 
the beginning of Adhyaya VI of the Chhandogya Upanisad 
can take place only then, when the existence of nothing else 
than Brahman is posited and this is the case proved from 
the words of the sacred scriptures also. — 223. 

COMJ!EXT.\RY. 

In the Chli 'iKlog3'a Upanisad, Chapter VI, Klianda I, Uddalaka pro- 
mises to teach liis son tliat “ by wiiich we hear what cannot be heard, 
by which we perceive what cannot he perceived, by wdiich w'e know 
what cannot be known.” This promise can only be fulfilled if Bralimap, 
wliicli is evidently meant by Uddalaka, be the only substance existing in 
the beginning of creation. If in tlie beginning every thing be lield to be 
noil-different from Brahman it would be then only that tlie knowledge of 
Brahman would lead to the knowledge of every thing else. But if the effect 
(world) be different from Brahman then tlie knowledge of Brahman would 
not necessarily lead to the knowledge of the world. The word non- 
difference in the Sutra means that one must realise that Brahman 
is the material cause of the world as well, not only the operative cause. 
Hence this universal proposition asserted in the beginning of Chapter VI 
of the Chhandogya Upani.:ad, namely, that one .substance by knowing 
which every thing else is known, leads to the conclusion that every thing 
else is caused by Brahman, and hence we interpret the sixtii Khanda of 
the Chhandogya Upani.-ad in conformity with this general Dn>Dosition 
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from Him. They existed in such a subtle state that one could not 
say that they were separate from Brahman. These two passages of the 
Chhandogya Upani&ad show that before creation (or in Pralaya) one-uess 
(ekameWldvittiyara/ of every thing was the case, and during and after crea- 
tion (Sribti) Aitad-atmyarn is the Law, namely, every thing in creation 
has Brarnan for its innermost Self. 

If it be objected “ there is no express text of the Chhandogya 
Upani^ad declaring the origination of and you cannot infer Jroni 

mere reasoning that Chhandogya [Jpani:^a(l also meant to teach t.Lat Akrs^a 
is a product.” Then we reply that it is not so. The next Sutra gives 
the reason. 

sOtea II. U, 6. 

1 iw^fr u r i ^ K ii 

Yavatvikaram, so far as ail modifications go, wherever there Is 
an effect, g Tu, bat. Rr^rr^T: Vbbiiagah, ciivisioii, origination, Lokavat, 

like in the world. 

6- But the Upauisad teaches that whatever is an 
effect has an origin, as we see in the world. — 224. 

COMMENTARY. 

The word Tii ” shows that the doubt raised in the last Sutra is 
being removed. The phrase “ AU this has its self in Him, etc., etc.,” is 
a proposition stating that every effect has its origin in Him. In sacred 
texts like those of SubrJa Upani^ad we find that Pradhnna, Mahat, and tlie 
rest are all eff(3cts, and. those texts expressly teach that they have their 
oiigin from Brahman. This is just like what we find in ordinary world* 
If a mui says “ All these are sons of Cliaitra ” and then he gives certain 
particulars abotit the birth of one of them, he implies thereby that it 
applies to the birth of all the rest. Similarly, when the Upani.-ad says that 
“ All this has its self in Him,” and then it goes on to give the origin of 
some of them from Him, such as fire, water and earth. It does iK^t mean 
that others have not their origin in Him, but it only means that it was not 
thought necessary to give a detailed account of their origin. In fact, in 
Sub.ila Upanisad it is stated that Pradhana,, Mahat and the rest have their 
origin in Brahman. Therefore, though there is no express text in the 
Chh4ndogya Dpani.-ad as to the origin of Akii^a, yet we infer from the 
universal proposition therein laid down that ©very things has its self 
in Him,” that Akaiia also has its self iu Brahman, and so is produced from 
Brahman. ; * * . ' * - • ' 
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The word “ Vibh^a or division ” means here “ origination.” The 
Shtra, IL 3. 3, asserts that we cannot conceive the origin of space. To 
this it may be replied that the powers of Brahman are mj^sterions and in- 
conceivable, and Aka& arises from Brahman, though we cannot conceive 
how space can have any origin. 

In some passages, Ikajia no doubt is said to be Ainritam or immortal, 
birthless and deathless, but we must understand it in a figurative sense, 
and not absolutely in its literal. Because we find in other passages that it 
has an origin and destruction. Thus we infer that Akasfa also must have 
been taught by IJddalaka to have an origin and an end, Akasia is an, 
element, like fire and air; theref}re, it must have an origin. It is the 
substrate of irnpennaneut qualities like sound, etc., and so also it must be 
impermanent. Tins is the direct argument to prove the origin and 
destruction of Ik^sla. The indirect argument to prove it is, “ whatever 
has no origin is eternal as the Soul,” and whatever has permanent quali- 
ties is eternal as the Soul,” but the Ikajia not being like Soul in these 
respects, cannot be eternal. Thus both from direct and indirect reasoning, 
we infer the impermanency of Space. This Sutra answers the objection 
raised in IL 3. 4. also. Therefore, the oDinion of the mndem nhU 


Adhikarana II. — Air is a ‘product. 

SOtRA II. 3. 7, 

ir%5T Eteaa, by this (the explanation about the Akasa I 
*(f<E(fC33fr Matarisva, the mover in mother-space, the cliild of th 
the Vayu, the Christ. s!|ns?rra': Vyakhyatah, is explained. 

7. Hereby is explained the origination 
^Iso, — 225. 


r < This explaaation regarding the originafcio 
Air has an origin as well, and is an effect. 
, an origin, Air which moves in space, must have a 

%,as follows:*— ' 

The,, Pffrva-paksin says that Air has no oj 
dogya Upanisad js silent upon this point. To 
onginates from he^anse it is so men 
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Upanisad. To this tlie Purva-paksiii rejoins that the birth of Air men- 
tioned in the Taittiriya Qpanhad is figurative only, because Air is said to be 
one of the immortals along with Ak§.!la. (See the text quoted from the 
Bri. Up. under Siitra 11. 3. 3). To this we reply that even in the Clih. Up. 
the origination of Air is taught by implication, because it teaches tliat 
every thing has its self in Brahman, and that Uddalaka pronhses to teach 
one such thing, by knowing which every thing else would be known. 
Air, therefoi-e, must also be an effect. No doubt in the Bri. Up. air is said 
to be an immortal, but He is only relatively immortal or during one kalpa. 
He never dies. This S(itz-a might well have been included in the Sutra 
11. 3. 1, by making the latter somewhat like this “ Na vij?at-matari^vanau, 
asfruteh,” “the space and air have no origin because the Ohh. Up. is' 
silent on this.” But the author lias not made the Sutra thus, in order to 
indicate that in Sutra 11. 3. 9, the Anuv.ritti of Matarirfva alone is 
current, and not that of Akaila. Had the Sutra not been separately enunciat- 
ed, we could not have read the Anuvpti of Air alone in the Sutra If. 3. 9, 
but of 6ot/i Air and Space. Hence the necessity of Yoga-vibbaga or the 
splitting of one possible Sutra into two. . 

Adhikarana III. — Sat has no origin. 

The author now raises another doubt ; whether the Sat mentioned 
in the Chh. Up., YI. 2. 1, has any origin or not, for when it saj's “Sat 
alone existed in the beginning, one only without a second” the doubt may 
arise, whether the Sat also has any origin. In other words, whether the 
Brahman itself has any origin. When such final causes as the Root- 
Matter and space have origin, it is possible that Sat or Brahman may 
also have origin. For it is a final cause, like the Root-matter or Pradtn'na, 
and like Space. In fact, a text of the Svet. Up. (lY. 3) clearly says 
that Brahman also is horn or has an origin. 

f nrc m m fin^r i wr‘ 

sricirr li 

Thou art woman, thou art man, thou art youth, thou art maiden ; thou, as an old man, 
totterest alongr on thy staff, thou art born with thy face turned everywhere. 

Tins shows that Brahman also has an origin. The author answers 
this doubt by the next Sutra. 

SffTKA II. S, 8. 

H \ I ^ I =; « ■ 

Asambhavah, non-origioatioo. 5 Tu, but. Satab, of the Sat, 
of Brahman* Anupapatteh, on account of the impossibility (of there 

being an origijn of Brahmai^).* .. . 
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8. But there can be no origin of Sat, because of its 
impossibility, (and unreasonableness). — 226. 

COMMB.VTAEY. 

The word “ Bat ’’ is used in order to reinove the (ioubt Of Brahman 
who is entitled to the designation of Sat, {i.e., that whicli exists* there can 
be no origin or sauibliava. Why do we sa}’ so ? Because he is tlie 
causeless cause of all, and of such a cause there can be no origin. Otlier 
causes may have an origin, nay they are bound to liave an origin, but 
that which is the Sat, by its very name, cannot have any origination, 
lienee the same Sruti of Svet. Up. says iVl. 9;— 

St ST ii ii 

There is no master of His in the world, no ruler of His, not even a sign of Him. He 
is the cause, the Lord of the lords of the causes, and there is of Him neither parent nor 
.lord. 

Nor is it valid to say that because every cause has an origin, Brah- 
man being a cause, must have an origin. This would be against all sacred 
texts and reasonings. A final cause being admitted by you, it is not 
desirable to search any cause of it, for then there would be an infinite 
regress. That which is the root cause, must be admitted to be rootless. 
As says the Satikhya Sutra, 1. 67 : — 

Since the root has no root, the root (of all) is root-less, (that is to say, there is no 
other cause of Nature, bocaxise there would be a regressus in iiijiuitum, if we were to 
suppose another cause, which, by parity of reasoning, would require another cause, and 
so on without end). 

Tims reinoviiig the doubt as to whether Brahman has any origin or 
not, it is implied that Brahman alone being the Supreme cause is free 
from all origination, and every thing other than Brahman such as IVa- 
dhfina, Mahat, etc., has an origin. The special Sutras teaching the origin 
of Akiila and Vayu are illustrative only ; because they could have been 
deduced from the general proposition that every tbiug else than Brahman 
;'',;ha8 an origin. 


Adhikarana IV. — The fire originates from air. 

Having finished the digression about Brahman, the text nov 
with the reconciliation of the conflicting Srutis as to the originatio 
Some texts say that the Brejongipates dbect from Bjrahman as ) 
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Up., VI. 2. 2. Otliers declare that it originates froili air. Those texts are 
given below : — 

51^ gf mf t 

cfssni: ?isr ^ ^ gr 

It thought, may I ba many, may I grow forth. It sent forth fire. Therefore, wherever 
and whenever any body weeps or perspires, water comes out ; for it is from fire that 
water is produced. 

^T^TIST I I I 1 

*‘Froni that tSelf sprang Aka-^a ; from Akaf'a, air ; fr<m aii% fire: “ “ficm fire, water.” 
The POrva-paksin says that fire comes direct from Brahman as taught in the Chh. Up., and 
the text of the Taitti. Up. can be explained by interpreting the ablative ease in the sense 
of showing sequence. “ Vayoh Agnih.” The word Vayoh is in the ablative case, and may 
be translated either as ^‘/rom Vayu ” or “ c/fcr Vayu.^» If translated -after creating 
Vayu, Brahman created Fire ” there would be no conflict between the tw’^o Upanisads. 
The Siddhanta view, however, is that fire originates directly from air, and the next 
Sdtra teaches this. * 

sOtraiis.9. 

II M I ?. II 

Tejas, fire. ?rfr: At.ah, from it, namely, firm Mataryvan. guir TatliS, 
thus, r? Hi because, Alia, 5333 (the Scripture). 

9. From Air is produced Fire, for thus says the 
Scripture. — 227. 

COMMENTARY. 

P'lom Matarij^van comes out tlie Fire, and the Scripture tefiches this 
also. Va3'oh Agnih “ from Air, fire.” Tlie sense is tins. The word 
Sambhuta or sprang is used iinmediately before, and the sentence 
means '' from Air f^ipmxigYire,'' and we cannot translate tljis sentence 
‘‘ a/to* Air sprang Fire.” The primary meaning of the ablative case is 
that of .from and not after. hen tire primaiy meaning is possible, 
it is not desirable to take the secondary meaning. No doubt, every 
thing springs or is produced really from Brahman, but some come out 
directly and otliers tbrougb the mediation of a TiBk, As will be tauglit 
in Sutra IL 3. 12. Thus tbere is no conflict between ibe CliLfindogya 
and Taittiil3'a teaching. 

Adhikarana V . — Wafer is 'produced from Fire. 

Now the author teaches the origin of Water. In the Mundaka 
Upaniaad, Water is mentioned as originating direct from Brahman, while 
in other places it is mentioned as originating from Fire : — 

^ SJT% TFTt I ^ ^paF5!| 

WFCBFT II ^ II 
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From him (when entering on creation) is born breath, mind, and all organs of sense, 
ether, air, fire, water, and the earth, the support of alL (Mundaka, IL 1. 3). 

In the Clihfindogya and Taittiriya Upani.^ad, Water is said to be 
produced from Fire (Chh, Up., VL 2. 3). 

gf ?qTfr 331#^ I 

That fire thought, may I be many, may I grow forth. It sent forth water. 

So also in the Taittiriya Upanisad, 11. 1. 

r 

From Fire sprang Water. 

(DouU ). — Does water come out directly from fire or from Braliman ? 

Purm-'pakm,} Water comes out directly from Braliman as tbe 
Mundaka text teaches. The ablative case must be explained in the sense 
of after \ and as regards the Ghlxamlogya text, we must admit that ther-e 
is a plain contradiction between it and the Mundaka, which is simply 
irreconcileable. 

{Biddhdnta \ — There is no such conflict as you apprehend. The 
next Sutra answers your doubt. 

^ ^ - * sCtra II. 3. 10. 

WJ: U R M Mo H 

sam: Apah, waters, [^rt: Ata^i, from it. Tatha, thus, f| Hi, because. 
SITS the Scripture.] 

10. From Fire is produced Water, for tlius says the 
Scripture. — 228. 

COMMENTARY. 

The phrase “ from it, thus the Scriptare teadies ” is to be supplied 
into tliis Sutra, from. Sutra II. 3, 9, iit order to complete the sense. The 
Water is produced from .Fiie, because the Scripture says: — “that fire 
: , , thought may I be many, may I grow forth. It sent forth water. (Ch. 

Vi. 2. 3).” 

“ From fire, water (Taittiriya II. 1).” -■ . . . ' ' 

-yi L„.i'; ;.„There is no room for interpretation regarding a text which is ex- 

and uti-ambiguous. In the Ohh-ladogya Upanisad also is given the 
. ■ why water comes out of fire. 


V “And, therefore, whenever any body anywhere is hot and perspires, 
r”; water is produced on him from fire alone.” 

; ' 6imilafIy, ',wKenif'mah and is hot with sorrovv, he weeps 

''' ■ . and thus water is^also pre^noed fire. ' , ,, - .;(■( '■ 


■ 


''*3 
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Adhikarana VI. — Earth is produced froW' water and the 
word “food ” in the Chhdndogya Dpanisad means earth. 

In the Ohhdndogya TJpanisad we fxu-ther find : — cfT HTT 

m ^'5W^«rfcf \\ “ Water thought may I be many, may I 


grow forth. It sent forth food.” 

Now what is the meaning of the word “ food ” here ? Does it mean 
rice, barely, etc., or does it mean earth ? The Phrva-palisin says it means 
corn, grain, etc., becanse of the reason given in the same TJpanisad, viz., 
“ Therefore whenever it rains anywhere, most food is then produced. From 
water alone is eatable food produced.” 

This shows that the word Annam means barley, etc., and not earth. 
This is one PClrva-paksa. Another Purva-paksa arises from the Mundaka 
TJpanisad were the earth is declared to come out directly from Br ah ma^ 
and the Taittiriya TJpanisad where it is said to come out from water. To 
remove both these doubts, the next Sutra declares the Siddhfinta view. 

sGtea II. 3. 11. 

Prithivt, earth. Adhikara, because of the context, because 

of the subject matter, Rcpa, colour. ^abdantarebhyah, on ac- 

count of other texts. 

11. The word “ food” in the Chhi.ndogya Upanisad, 
VI. 2. 4, means “ earth,” because the context there is about 
the creation of the great planes of existence, and because 
colour is mentioned regarding it, and because there are 
other sacred texts also. — 229. 

COMMENTARY. 

By the word Annam we must take here to mean “ earth,” and not 
barley, rice, etc., and this for three reasons : — 

(1) The whole Adhikfira or subject matter of Chh. Up., VI. 2, is the 
creation of elements, such as fire, water, etc. Food is not a MahSbhIifia or 
•element, hence its mention here would do violence to the context. It 
must, therefore, be explained as meaning an element, i.e., earth. 

(2) Colour is mentioned with regard to food, which also shows that 
the word “ food ” here means “ earth.” Thus it is said “ the red colour 
of the flame is the colour of fire, the white colour of the flame is the 
colour of water, the black color of the flame is the colour of food (earth).” 

(3) There is an express text of the Taittiriya Upanisad (Adbhya^ 

'iVifehivb. “fvom waterj eteth whbh dearly shovrs that tjarii isproidliecsed 
from water.' ‘ 
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Of course, the reason given in the Ohhandogya- Upanisad is more 
applicable to food than to earth, hut tlieii we must explain the word food 
as a figure of speech, the effect taken for the cause. Eartli never arises 
from rain, ordinaiy eatables do arise from rain. And the reason given 
by the Ohhandogya: — ‘‘Whenever it rains any where most food is 
then produced ” is applicable strictly to food. The word food here is 
used as a figure of speech for earth. 


the cause of the origination of everything. The root matter Pradhana, 
the great principle Mahat, and the rest, have been shown to arise out 
of Brahman in that Sutra. Now is taught details about this origination. 
In the Siib^la Upanisad we find : 

II 

<r . existed in the beginning ? ” To them, replied the teacher, 

neither being nor non-being, neither being-non-being existed then. It -was both being 

(darkness), from Tanias arises the BhdtSdi, from 

Wer Vdyn,Kre; from Fire, Water; from 

lysiitGr, Earth ; and this becam© an ©gg. 

Between Tanias aBdlka^ra should be read the Aksara, the Avyakta 

and the Mahat. And after Bhhtadi should be read Tanm^tras and the 
Indnyas. Thus the complete order of creation is from Being-Non-being 
arises Darkness from Darkness arises the Imperishable ; from the Imperish- 
able, the Unevolved ; from the Unevolved, the Great Principle ; from it the 
, anmatras ; from Tanm^tras, Indriyas or sense organs ; and then the five 
elements. This we must do, in order to harmonise the subsequent passage 
in the same Upanisad regarding the absorption of elements at the time 
ot praiaya. ihat passage is given below 

- : i i Sltr 
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I ^i5rT^%% il iifRar^ f^?T% \ i 

31^ ?rfr% i gr?? *3C^g'% q?:f^ i tTOrg;5r H 

When all beings are thus burnt up, the earth is merged in water, water in fire, fire 
in air, au- m the ether, the ether in the sense-organs, the sense-organs in the Tanmfitras, 
the Tanmatras in the bhutacli, (AhahkSra) ; the bhutacti in the Great Principle, the Great 
Principle in the Gnevolved, the TJnevolved in the Imperishable ; the Imperishable is merged 
in Darkness j Darkness becomes one with the hlg’hest Dlyinity/*^ 

The highest Divinity is that whicli has been deHned as neither Sat 
(dense world) nor Asat (the subtle world), neither Sat- Asat (the mixture 
of the two forms) ; but something transcending both and from which arise 
the Sat and Asat. 

The word Bhutadi in the above means the principle of Ahamkara 
which is three-fold. From the Sattvic Aha&kara arises Manas and the 
Devatas. From the Rajas Ahamkara arise the sense-organs, from the 
Tanias Ahamkara arise the Taiiiiiatras, from which arise the five gross 
elements. 

In the Qopala Upanisad it is said : — 

afrr#ri;i 

I ^ r<^ cfssirsrTftj i 

^ I 

“lu the beginning there existed Brahmaii alone, one without a second. Prom Him 
arose the TJnevolved and the Evolved, the Imperishables ; from the Imperishable came the 
Great Principle, from the Great Principle Ahamkdra, from the Ahamkara the five Taamdtras 
from them the five gross elements ; the Imperishable is coverd by all these.” * 

Doubt — Now arises the doubt, do these Pradhana and tlie rest origi- 
nate directly from Bralnnan, or from that which is mentioned immediately 
before it. 

P4,rva~paknn.—Tliej arise not directly from Brahman, but from 
the tattvas immediately preceding. 

Siddhanta . — They arise directly from Brahman as is shown in the 
following sutra : 

SOTRA II. 3. 12. 

g uilnuu: « n I « » 

Tat, that, his. Abhidhydiiat, because of the volition, reflec- 

tion. ^Eva, even. gTu, but ?rarTat, his. i^nrw Lingat, because of the 
inferential mark. 51: Sa]i, he. 

12. BrahmaHL is the direct cause, because the text 
shows that they were produced by His reflection, which is 
an inferential mark. — 230 . ' ■ • > 


m 


vedAi^ta- 


. II adhyAya. 
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OOMMENTABY. 

Hi© word ‘ but ’ is employed in order to remove the doubt. That 
Lord of all, endowed with the energy of Taraas and the rest, as mentioned 
in the Subala Upanisad, is alone the direct cause of all these effects, be- 
ginning with Pi’adhSna and ending with earth. Why do we say so ? 
Because creation of every one of these tattvas is preceded by the volition 
of the Lord as mentioned in the scripture. Everywhere we find “He 
desired, May I be many, May I grow forth.” This volition cannot belong 
to insentient objects like fire, air, etc., but to Brahman alone. He deter- 
mines upon having %'arious abodes such as Pi'adhtina and the rest ; and 
dwelling in each, He successively creates the various elements. This 
Lifiiga or indicatory mark shows that Brahman entering into Darkness^ 
and the rest, modifies them into the various forms of Pradhfina and the 
rest. Another ^ruti also says that earth, fire, etc., are the bodies of 
&e Lord. As for example in the Antary^mi Brfibmana of the Brihad- 
Sranyaka Upanisad 11. 7.3, etc., and the SubSla Upanisad, which declares 
, “whose body is the earth, etc., whose body is the Unevolved.” 


Adhikarana VIII. — The Lord is the Chief cause ivorhing 

through matter. 

sOtEA II. 8. 13. 

^>14^ g ^ II ^ I n I « II 

Viparyayena, through the reverse, g Tu, but. gtir: Kramab, 
order, Atah, from this, from the Supreme Lord. Upapadyate, 

becomes possible. Cha, and. 

13. The reverse order (of creation or involution) men- 
: tioned in other Upanisads, becomes also possible if Brahman 
k the supreme cause of all — 231. 

OOMMENTABY. 

( The word “ but,” has the force of “ only,” here. In the Mundaka 
we find, the following (11. 1. 3.) 

^ srnssr jrj ^ i 

' ' ,, . , . ' /.illH 

I is bom Pripa, Manas and all the senses, ether, air, light, water and the 
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the Lord of all. In that case/it matters little, m w order you des- 
cribe the various emanations, and hence the scriptures do not ^ follow any 
particular order, when they describe the coming out of these elements : 
from Brahman. The Supreme Lord being the Inner Controller of every : 
element, produces the next element through the first. Hence we say that 
from Him, the Supreme Lord, is produced all this, and the various texts 
can be reconciled if we hold that from this Supreme Lord, endowed with 
His different energies, are produced the various effects. Thus when he 
Srati says from fire is produced water,” it means that from the Supreme 
Lord endowed with the energy of fire, is produced water. If this mean- 
ing is not given, then the text becomes irreconciieable. “ The Supreme 
Lord is the material cause of every thing, is the creator of every thing, 
and by knowing Him alone, every thing else is known.” This declar- 
ation of the scripture would be stultified, if we hold the contrary view 
that these Tattvas are produced not by Brahman directly, but from the 
Tattva preceding it. The Tattvas like the Pradhaaa and the rest being 
insentient, cannot modify themselves into their succeeding Tattva, without 
the co-operation of an intelligent cause. This is the force of the word 
“ cha ” in the Sutra. Therefore it follows that Brahman is the direct cause 
everywhere. 

Adliikarana IX, — Buddhi and Manas also are directly 
produced from Brahman 

The author now raises a doubt as to wdiether Buddhi and Manas, 
mentioned in the Mundaka Upanisad, as coming after Prfna are also 
directly produced from Brahman or from Pnma. 

SIjTRAII.3.‘14. 

5?r5TT^T: Antarah, the intei mediate ones, namely, Manas and the Indriyas, 
that occur between Prana and Aka^a of the Muijdaka ^ruti. VijMna, 

Knowledge, the organs of knowledge. Manasi, the mind, the word Vij- 

nana-Manasi is a compound in the dual case. Kramena, in the order of 

succession. Tat-ling^t, because of an inferential mark of ibis* , 

Iti, thun Chet, if. ?r Na, not. Avisesat, because there being no 

particular difference. . ' 

14. If it be objected that tbe organs of cognition and ■ 
mind, occurring between Prma and the Elements, in the Mnn- ‘ 
data tJp»isa4i hjce’ ^ order ; 



\Qovinda 


VEDINTA-BUTBAS. II ADHYAYA 


Bhasya^ 


III PADA, IX ADHIKABATsJA, 14. 


respect. Thus the similarity of the two texts, is an inferential mark, teaching us that 
both texts are meant to declare the order of succession. The full Pilrva-paksa is this. 
In the Munrlaka text the word Prana means the Mahat Tattva, the Siitra-Atma, the 
first emanation. Manas means the Sattvic Ahamk^ra. Indriya means the Bajas Aham- 
kara ; and “Ether etc.*' all mean the Tamas Ahamkara, the effects being everywhere taken 
for their cause. For Manas has its cause the Sattvik Ahamkara ; the Senses the Rajas 
Ahamkara ; and the five elements the Tamas ’Ahamkara, Thxis thei'e is absolute identity 
between the Subala and the Mundaka texts, and as the Subala text teaches the order of 
succession, theMunilaka text must also teach the same. The reply to this is that the 
Mundaka text has a separate purpose altogethei\ It teaches the diVcct emanation from 
Brahman of every thing. The most important word in this text is '^Etasmdf\ “from Him,’' 
namely, “ Etasmat Pranah,” “ .Etasraat Manah, etc., from Him Prana, from Him Manas, etc. 

In the Gita (X 8) also we find that the Lord declares : — 

Jltgrr 5!I3f% pTT II 

I am the origin of all ; all evolves from me, understanding thus, the wdse adore Me in 
rapt emotion. 

So also in the A^aoxaim Parana : — 

g[5r cnr i y 

The Lord Visuu entering into each tattva awakens the energy latent in it. He, the 
one Great Energy, alone produces all this in its beautiful order. 

All these Sinriti texts show that from the Supreme Lord directly 
come Pradhana and the rest. There is no conflict between the texts of the 
Sub&la and those of the Taittiri3-a and the ChliAndog3^a Upani^aclas. No 
doubt the word Tamas or Darkness does not occur in the latter Upanis^ad. 
But the Subala text means that tlie Supreme Lord possessed with the 
energy of Tamas and the rest, creates in , succession the various elfects, 
beginning with Pradhana and ending with Vtiya. This is all understood 
in the ChhS,ndogya Upanisad and is to be read into it from the Subala 
Dpanisad to complete the text. 

Thus supplying the omission of the Chli^ndog3^a from the Subala, 
every thing becomes reconciled. Therefore, where the Chhandogya says, 

“ He sent forth fire,” the word “He” here means the Lord endow'ed with His 
energies of Tamas, Imperishable, the Unevolved, the Mahat, the Ahamkara, 
the Akai^a and the Vayu. The Lord endowed with all these energies and 
vivifying all these energies said, “ May I be many, May 1 grow forth, and 
then He sent forth fire. ” Similai-ly, the Taittiriya text is also incomplete, 
it begins the creation with Akaila by saying, from this Atman arose Aki^a. 
There also we must supply the same omission as we did in the case of the 
Chhandogya, namely from this Atman endowed with tire energy of Tamas 
and the rest up to Ahamkara came out Akai^a. In other words, that 
Supreme Lord who had awakened the energies of Tamas, oE the Imperish,-,^^ 
able, of the Unevolved, of Mahat and of Ahaiiik.sra qreated etp; 
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Thus the full text of creation given in the Siihala Upanisad is the stan- 
dard to judge aild supply the omissions of the other texts. 


Adhikarana X. — All words are names of God primarily 
and secondarily they denote other things. 

An objector says, if Hari, the Lord of all, is the self of every thing, 
then all words denoting moveable and immoveable objects are really 
names of Hari. But as a matter of fact, we all know that those words 
are employed primarly to denote those objects and secondarily to de- 
note the Lord. Therefore, you will have to admit that when the ^ruti 
uses the phrase ‘Hhe fire thought, May I be many, May I grow forth,’’ the 
word fire can denote Brahman only in a secondary sense, and not primarily. 
\ ^ This objection is answered by the next Sutra which declares that all 
things moveable and immoveable abide in the Lord, and the terms denot- 
ing those things are the primary names of God and secondarily they are 
names of things. 

sOtra II. 3. 15. 

II H I tMI 

CharAchara, moveable and immoveable, o^qf^gr^i: Vyapairayah, 
being the abode or who abides in. g Tu, but. Syat, may be. Tat, 

that, those, Vyapadesah, designation, denotation. ^vrirK: Abh^ktah, non- 

figurative. ?f: 5 [rq Tad-bh§,va, that denotation expressing Him, denoting the 
' Lord, Hh§,vitv4t, on account of being in the future. 

15. — But these words may denote primarily the Lord, 
because He abides in the things moveable and immoveable, 

■ though this meaning of the word as denoting Brahman 
primarily is learnt in a future time after hearing the scrip- 

;^-.ture..--233. ■■ ■ i 

fy.; :■•, i;.' ' , commentary. 

'• Tli6,, word but removes the doubt raised in the last paragraph, 
« wttpdS' which in ordinary use are names of things moveable and im- 
.j/i^Ov^ble, are, primarily the names of the Lord, because these moving and 

■ ; h|^onary objects ^e His bodies and because He abides in them. Those 

^ their, particular names from the particular aspect of Brahman 
-l^djhgin t^ein, '. This T^-hhfiva or the power of words to denote the 
-hi' ; jnen at once, but it is a matter 
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whicli they come to know after studying the saci-ed Veddnta scriptures. 
In fact, the object of the Vedanta is to give rise to the knowledge that 
every word is really the name of the Lord. As says the Sruti “ He 
desired May I be many,” “He is Vasudeva, than whom there is nothing 
else.” (Gopala Upanisad). In the Visnu Purtoa (III. 7-16) also ; — - 

ii 

As tlie gold is one, though manufactured into different objects like the bracelet, the 
crown, the ear-ring, etc., similarly, one Lord Hari pervades ail jivas whether they be 
ang els, men, or animals. 

In tlie Svetas^vatara Upanisad I. 9, we find the same idea. 

The sense is this, all words denoting power or energy primarily 
denote the person possessing the power or energy, because energies hare 
for their substratum the person possessing the energies. 


Adliikarana XL — Jtva is not created hut is eternal. 

In the previous Sutras we have defined the Lord and determined 
His nature. He was defined as that from which every thing originates 
but which has no origin, because He is the root cause. Now the author 
begins to describe the jiva and to determine his nature. Therefore, he at 
first sets aside the wrong notion that the jiva has any origin. 

Note , — The Lord possesses two powers (Sakti), namely, the Chit (all the jivas) and 
Achit or inanimate nature. In the previous Sdtras the inanimate nature or Aclut has been 
discussed in various texts relating to this aspect of the Lord. And it has been shown how 
they arise from the Lord. Now upto the end of this Pada the nature of the jiva is des- 
cribed. One class holds the view that jiva is not eternal, but is born and dies and the 
scriptural ceremonies relating to birth and death show that the jiva is non-eternal. The 
author however proves that jiva is eternal, and the scriptural ceremonies refer to the 
bodies of the jiva and not to the jiva. 

The texts like the following give rise to the above doubt, '^From 
whom arose the mother of all universe.” The mother of the univeme is 
the primai’y energy of the Lord. This we find in the MahanarS»yana 
Upanisad 1. 4, which is a part oC the Taittinya Iranyaka. 

mi snwj 

From whom is the birth of the creatrix of the universe, who poured down the souls 
along with the cosmic water on this earth, He who through the herbs entered into men and 
animals, all moveables and immoveables. 

So also in the Chhandogya Upanisad we find dear, all these beings have the 
Sat for their origin.'’ ^ - 

Douht — Here arises the doubt whether the jivas have origin or 


not. 

8 
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PUrva-pdh^a . — The Pflrva-paksin says the whole universe consisting 
oi Mutienti or insentient creatures admittedly being an effect, it follows 
that souls are created like every other thing. If they were not created, 
but be held to be co-eternal with God, then you violate the promissory 
statement made in the Chhandogya Upanisad (VI. 1. 1) that by knowing 
which every thing else is known. For if jivas were co-eternal with God, 
then by knowing Brahman, jivas will not be known. 

Siddhdnta . — The souls however have no origin, but are eternal as 
dibwn in the next Sfftra. 

SbTBA II. S. 16. 

-v rg ' • - 

II R I ^ I II 

!I Na, not. ^TT^rr Atma, self, jiva, soul. ^futeh, on account of scriptural 
statement. fq?icfT?C, NittyatvSt on account of the eternity, "q- Cha, and. 
HW: Tabhyah, from them, i.e., from the ^ruti and Smriti. 

16. Tite soul has ho origin, because of the scriptural 
statement to that effect ; it is eternal and intelligent, because 
from them (&uti and Smriti) this is the conclusion. — 234. 

COMMBNTAEY. 

The self or Atman here means the jivatman or the soul. It has no 
origin. The &uti declares it to be so.— (Kath. Up., I. 2. 18). 

w ^ fgrto' I ?iiii 5iTsar- 

of different pleasure and pain is not born nor does it die j it sprang 
nothing sprang from it. The ancient is unborn, eternal, everlasting ; he is not 
laued tiiougli the body is killed. 

So also in the ^vetarfvatara Upanisad, 1. 9. 

5^^ spf h?T II ^ II 

knowing (isvara), the other not-knowing (jiva), both unborn, one 
strong, the other weak ; there is she, the unborn, through whom each man receives the 
recompense of his works ; and there is the infinite Self (appearing) under all forms, but 
Himfielf inactive. When a mam finds but these three, that is Brahma. ’ 

, , , . ..^jTbis also shows that the jiva is without any birth. Moreover from 
.these two, namely from the 6ruti and the Smriti, we learn that the jiva is 
'mS'M. ^ m fbree of the word “ Cha” in this Sfftra is to indicate that the 
also. (Ihe Srutis like the following declare the soul to 
be eternal— (Katli' Up., II. 5. 13), 

■' €TnTsi( t 


Bha^ya.l 
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The Eternal among the eternals, the Consciousness among all consciousnesses, the 
One -who bestows the fruits of Karinas to many jivas, the tranquil-minded ones who see 
Him seated in their Atmd, get eternal happiness, but not the others. 

Similarly it is unborn, eternal, everlasting ; He is not killed tbough 
tbe body is killed. 

This being the nature of the soul, the phrases like this “ Yajna-datta 
is born, he is dead”; and all worldly ceremonies relating to birth and death, 
have reference only to the bodies taken up by the jivas and not to the jivas 
themselves. In fact, the BrihadS,ranyalia Upanisad clearly says that a man 
is said to be born, when he assumes a body ; and he is said to die, when 
he dissociates himself from the body. Thus birth and death are with 
reference to the body and not the soul. The text of the Brihadarapyaka 
Upani§ad is the following (IV. 3. 8) : — 

On being born the soul assumes a body, and becomes united with all evils ; on dying 
he departs from the body, and leaves all evils behind. 

So also in the Ohhtindogya Upani§ad (YI. 11. 3.) we find : — 

This body verily dies when the jiva abandons it, but the jiva never dies. 

If this is so, how do you reconcile the statement made by the scrip- 
ture that by knowing one every thing else is known, which implies that 
God is the only existence, and jiva also is an effect and has an origin. 
This, however, we reconcile by saying that the word “ effect ” is only the 
name of the same Brahman, when existing in a different condition as a 
manifestation. Brahman has two energies. When both of them are 
latent in Him, they are said to be non-existent ; when they come out of 
Him the world is said to originate. The difference, however, between the 
jiva and the Pradh^na is this. The non-sentient objects like PradhSna 
and the rest, which are the objects of enjoyment of the soul, undergo a 
change of essential nature when they originate from Brahma^. But' the 
souls (jivas) being the enjoyers, do not undergo any such change of 
essential nature when they come out of Brahman. The only change in 
their case consists in the contraction and expansion of intelligence. In 
the state of pralaya, the intelligence of the soiil is in a state of contraction ; 
and during, the creation, the intelligence of the soul is in a state of 
expansion. In both cases, however, w;hether of contraction or expansipp, 
the soul undergoes no change of essential nature. No doubt, both Souls 
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Adhikarana XII.— The nature of the jiva is that it is the 
hnower and the hnoicledge hoth. 

Now the author determines the essential nature of the soul. There 
are some texts which show that the soul is the knower and others that it is 
knowledge. Thus the Antaryamiii text of tlie Brihadaranyaka Upanisad 
shows that soul is knowledge. — (Brihadiranyaka, III. 7. 22). 

He who dwells in knowledge (vijaana), and within knowledge, whom knowledge does 
not know, whose body knowledge is, and who pulls (rules) knowledge within. He is thy Self, 
the puller (ruler) witilin, the immortal. 

In another text we find “ I slept soundly, I didn’t know any thing. ” 
It thus appears that in one place the soul is called vijnSna or knowledge, 
in another it is the knower ; knowledge being only its temporary attribute, 
for in deep sleep it has no knowledge. 

(Doubt). — Therefore arises the doubt whether the soul is merely 
knowledge, or whether its essential nature is that of a cognising subject. 

, (Purva-pahsa). — The essential nature of the soul is intelligence or 

knowledge, because the text of the Brihad-S,ranyaka Upanisad shows that 
the soul is vijnana or intelligence. The self-consciousness, or cognition 
is merely the attribute of Buddhi and the assertion “ I slept soundly,” is 
A'eally the assertion of Buddhi, when in contact with the soul. The soul is 
not the knower. 

(Siddhanta). — The soul is however the knower, and it is not the 
smperimposition of Buddhi on the soul, that makes soul appear as a 
inower, as is shown in the next Sfitra. 

, : . SOTBA II. 3. 17. 

Jnah, the knower. Ataeva, for this very reason. 

1') ■ '-'v 17. The JMtmaH is the knower, for this very reason ; 
fh^ahse tha scripture says so. — 235. 

!’U:> ‘ ^ ^ ■ commentary. ' . ' . 

; fiv-Hi' The jivatman is not, knowledge alone, and though its form is that of 
intelligence, its essentiai nathre’ is that of a kijovver. 4s says the Prailhw' 
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Verily he is the heholder, the toucher, the hearer, the smeller, the taster, the 
thinker, the determiner, the doer the VijnflnStmft, the Pnrusa. (He "who knows this 
Purusa becomes established in the Highest Self). 

The phrase for this very reason means, that because the scripture 
declares it to be so. We hold the soul to be the knower, because the 
scripture declares it to be so, and vre do not allow onr reason any scope 
here. In fact, we take our stand on the text of the Vedanta Sutra, II. 1. 27, 
which declares that the scripture alone is the root from which we learn 
any thing about these transcendental subjects. The jiva is declared in 
the Smritis also to be the knower, having knowledge as its essential form. 
On the strength of the assertion “ I slept soundly, I had no knowledge of 
any thing,” we cannot say that the soul is mere intelligence, and that it 
becomes the knower, only when it comes in contact with Buddhi ; for then 
you contradict all those texts which declare the soul to be the knower. 
Therefore it follows that the soul is both the knower and has knowledge 
for its essential nature. 


Adhikarmia XIII. — J iva is atomi e. 

Now the author tries to ascertain the size of the soul. In the 
Mundaka Upanisad, it is said that the soul is atomic in its size. — 'JII. 1. 9.) 

sRiRf incur it 

This atomic soul is to be known by that mind alone* in wbieb the chief prana has 
completely withdrawn the five-fold activities ; for the mind of all created beings is 
entirely interwoven by these five prdnas and is never q^uiet. This atomic soul is to be 
known by that mind which being perfectly pure makes the soul manifest its power. 

(Doubt ). — Now arises the doubt, is the soul atomic as declared in 
- the above Sruti or is it all-pervading ? 

(Piirva-pah^a ). — The soul is all-pervading, because another text says 
that it is Mahat or big. Even the opponents also admit the validity of the 
following Sruti (.IV. 4. 14.— 22.) Brihadaranyaka Upanisad where it is 
said, this Atman is Mahat and unborn ; — 

^ srr utcjit fqiFnw: ^ uroi^- 

II 

And he is that great unborn Self, who consists of knowledge, is surrounded by the 
Pranas, the ether within the heart, wherein it rei 30 ses. 

Here the soul is called great and so it cannot be atomic. It is called 
atomic in a figurative sense only. 

{Siddhanta ). — The soul is really atopuic, as the next Sfi-tra showp it, 
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StTEA. 11. 8. 18. 

Gati, going. ?rn3?«trq Agatinam, return- 


Utkrauti, passing out. nrs 
ing. 

18. Tlie soul is atomic, because tiie script 
dares that it passes out, it goes and returns , whiL 
declarations would be unmeaning if the jiva were 
present. — 236. 

^ COMMENTARY. 

The word “ atomic” is understood here, and is to he read 
Sutra from 11. 3. 20, where it is used by the Pdrva-paksin. The 
case (gatintlm) but the force of the genitive is that 
atomic in its size, and not all-prevading a 


in the genitive 

ablative. This jiva is „ . , . ■ . j n 

for three reasons, ri) the scriptures declare its passing out; and an all- 

pervading substance cannot pass out. The following text of dhe Bribtid- 
&ranyaka Upanisad (IV. 4. 2) shows the method of the soul’s passing out 
at the time of death. 

sRTi^ ?nriir 

’ST || 

The poii^b <?f his heart become^ liglited up, and by that light the Self depj,rts, either 
through the oye^ or through the skull, or through other places of the body. And when he 
thus departs, life (the chief pr&na) departs, after Mm, and when life thus departs, all the 
other vital spirits (prAuas) depart after it. He is conscious, and being conscious he follows 
and departs. 

2. Another verse of tbe same shows where souls of some persons go 
after death (Brihadaranyaka Upanisad, IV. 4. 11.) 

^ ^ ^ cwrarssfcirj ii 
fl 

There are indeed those unblessed worlds, covered with blind , darkness. Men .who 
suse ignorant and not enlightened go after death to those worlds. 

3. Similarly in IV. 4. 6 of the same Upanisad is showp that |the 

: ^ =#iT II m 

' , And here there is this Terse : To whatever object a man's own mind is attached, 
to that he goes strenuously together with his deed ; and having obtained the end (the 
last results) of whatever deed he, does here on earth, returns again from, that world 


1 



19. The latter two, namely moving and retnrning, 
can be effected only through the self (and cannot be explained 
in a metaphorical way). — 237. 

OOMMBNTAEY. 

The two last attributes mentioned in the previous Sutra can only 
have relation with the self, because the actions denoted by these verbs 
reside in an active agent. They cannot be explained metaphoricallj% 
That being so, the word Utkranti or “ passing out” must also be taken in 
its. literal sense. It must mean that the soul is a definite something, which 
passes out of the body at the time of death ; and not that it is an all-pervad- 
ing substance that ceases to have any connection with the body. In fact, 
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These three texts of the Biihadaranyaka Upanisad show the passing 
out, moving and returning of the soul. If the soul were all-pervading, 
then these things could not be possible for it. 

In the Bhigavata Punlna also it is declared : — 

II 

O Lord, if the soul were measureless, fixed and all-perYading then there would not 
arise the relationship of being ruled and the ruler. Thou, 0 Lord ! couldst not be its ruler 
nor it the ruled. But if it were atomic that would be possible. 

The Lord, however, is both atomic and all-pervading at the same 
time ; and moving and reluming, when attributed to the Lord are not 
contradictions, because be possesses mysterious powers, and all paradoxical 
statements are appropriate in his case. 

The soul may be all-pervading and u amoving, and still the epithet 
of going out may be applied to it in a figurative sense, as it is applied 
to tbe ruler of a village, when he ceases to be its ruler. The all-pervading 
soul, when it ceases to rule the body, is said to pass out of the body. 
Tbefe is no real passing out. When it has the Abhimana of a body, it is 
said to be born, there is no real birth. The word “ Utkranti ” therefore, 
nfSy possibly be explained in a figurative sense. But the Sutra uses two 
other words “ Gati ” and “ Igati, ” going or retnrning. These words can- 
not be explained metaphorically. A non-moving soul cannot he said to go 
out ov come hack. The next Sutra shows this. 

sOtra n. 8. 19. 

Svatmanafi, through the self. Cha, and, only. iSTTOT.' Ultarayoh, 
of the latter two, namely, of Gati and Agati, 
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the method of passing out shows that paiticular portion of the hear is 
lighted up and catching hold of that ray of light, the^soul passes out of the 
body. The same idea is expressed in the Gita also (XV-8.) 

WlieE the soul acauireth a body aud when He abaudoneth it, He seizeth these and 
goeth with them, as the wind takes fragrances of flowers from their receptacles (from the 
anthers of flowers in which fragrances reside). 

The statement “ these three words, ‘ passing out, moving and 
‘ returning ’ have a metaphorical sense only, and mean souls abandoning 
the idea of rulership over, the body or assuming such idea, is wrong, 
because in that view the statment of the Kau^itaki Upani§ad (HI. 3.) will 
be irreconcileable. There it is said 

?rTci^ 

^ 3351 *. TRt ^ ^ 

sn^!*^ ^ ii ^ ii 

When a man is thus sick, going to die, faUing into weakness and faintness, they say : 
“ His thought has departed, he hears not, he sees not, he speaks not, he thinks not." Then 
he heomes one with that prana alone. Then speech goes to him (who is absorbed in prflpa) 
with all names, the eye with all forms, the ear with all sounds, the mind with all thoughts. 
And when he departs from this body, he departs together with all these. 

The word used in the original is “ Saha ” or together. This would not 
K€ 3 vp been used, had sOul been all-pervading. When the same action 
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Na, not. Anuh, atom, A tat,, not that, namely opposite of 

Anu. gr%: i^ruteh, because of a ^ruti or scriptural text Iti, thus. 

Chet, if. ^ Na, not frficr Jtara, the other, liamely, the Supreme Self and not 
the jiva self, Adhikarat, because of the context or topic, 

20. If tliis be said tliat “ the soul is not atomic because 
there is scriptural text contrary to that,” we reply, it is not 
so. That text refers to the Supreme Self, because that is 
the context. — 238. 

COMMENTARY. 

{Pii,rva-pahsa). — The jiva is not atomic, says the Pui-va-paksin, 
because in the Brihadaranyalca Upanisad he is described as infinite. The 
original text is given below (IV. 4. 22) 

?r gr sn^ ^ 

^if^r5ar5T5 ?r ?! 

<y4M!c 

stlfTtOT ’^IT «T ^*1 crTOTS»tT5Jf;^9[^^ 

And he is that great unborn Self, who consists of knowledge, is surrounded by the 
Pranas, the ether within the heart. In it there reposes the ruler of all, the Lord of 
all, the king of all. He does not become greater by good works, nor smaller by evil 
■works. He is the Lord of all, the king of all things, the protector of aU things. He is 
a. Iiant aufl a boiiiidarv. SO that these worlds may not be confounded. BrahmanSs seek 
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Yajfiavalka replied He who is within the heart, surrounded 3y le pra. 
(senses), the person of light, eousisting of knowledge. He, remaining the 
along the two worlds, as if thinking, as if moving. During sleep (in dream) he ^^anscen s 
this world and ail the forms of death (all that falls under the sway of death, all that is 
perishable.} 

Yet ill tlie middle IV. 4. 13, tlie topic started is tliat^of the Supreme 
Self ami consequeutly the word Mahat refers to Param Atman and not 
to the Jiva. The passage is given below : — 

srJerpr i ^ f^par^rsr ft 

cT^Ef ^ 5 ^ II II 

entered into this patched- 
the creator, for He is the maker of Overy thing, His 


■Whoever has found and understood the Self that has 
together hiding-place, Ho indeed is 
is the world, and He is the world itself. 

This verse and the verses which follow it all describe the Supreme 
Self and consequeutly the word Mahat used in one of these verses (IV, 

4. 22) cannot refer to the jiva-4tmau but shows the greatness of the 
Supreme Seif. To imderstaud the whole argument, those verses are also 
given below * — 

g'!^S[ 5 rrft ii ly ii i 

^ cr%r il il i 

sftftqr sqtft^rgliqractsijcni. ii w \\ qsR qsg^srqr torth arft- 
ftcr: 1 cT^ WR WRft ftgri^irrJi^sicRL ii H srn!f€ 5 tstT«Bgcr=^^l^ 
sfirsf TR#r % jftr ftf 5 1 ^ ^stTcrrrsqn 11 a w ^^15- 

sfgszf ^ 5TRTftf ftsscTJi \ 3j^j 5if3?rRirft q if qjRft a a 
5 [g 5 ET^if » qi^i qs: inqjTurfsr fiTcW niFST^q? a ’i® B 
er^ ftfrq stfr f#cr smnirs 1 
ft grftft a a 

14. While we are here, we may know this ; if not, I am ignorant, and there is 
great destruction. Those who know it, become immortal, bat others suffer pain indeed. 

15. If a man clearly beholds this Self as God, and as the Lord of all that is and 
will be, then he is no more afraid. 

"ii 15. Ho behind whom the year revolves with the days, Him the Grods worship as the 
light of lights, as immortal life. 

r- ,v I*?*' He in whom the five beings and the ether rest, him alone I believe to be the 
Self, —I who know, believe Him, to be Brahman; I who am immortal, believe Him to be 
immortal. 

18, They who know the life of life, the eye of the eye, the $ar of the ear, the mind 
Of the mind, they have comprehended the ancient, primeval Brahman. 

,19. By the man aloao it. is to. be perceived, there is in it no diversity. He who 
_^perce!ves therein any .diversity, goes from death to death. . , ?' ■ 

20, This Hternal Being th^t pan never be proved, is tp^^be perceived ia on^e way 
pnly ; It Is spotless, beyond' the e^^er^jihe tinfaom Self, great and*eterttai» ^ 
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21. Let a wise Bfithmaa, after lie has discovered Him^ practise wisdom (meditation). 
Let him not seek after many words, for that is mere weariness of the tongue. 

SCjTRA IL 3. 21. 

^3?IS#ITRT^ ^ IR u I RUI 

Sva-^abdah, its own word, the very ward Ann or atom. 
Unmanabhydm, on account of the measure : or comparison. ^ Cha, and, 

21 . The soul is atomic, because the rery word atom 
is applied to it, and because its measure is also given in the 
scriptures. — 239. 

COMMENTARY. 

In the Mundaha Upanisad, TI. 1. 9, already quoted before, the word 
“Ann” is directly applied to the soul. Similarly, comparison of the soul 
• is made with rery small things, to show its measure or size. The word 
Unmana means “measuring a thing hy comparing it with another.” 
Thus in the Svetaf^vatara Upaniflad, V. 9, we find the following com- 
parison : — 

snflr ^ ^ sawfc-tini n 

The jiva is to be known as part of the himclreclth part of the point of a hair clividect 
a hundred times, and yet it is to become immortal, and mutta. 

The word “Anantya” in the above verse does not mean infinity hut 
deathlessness, namely Mukti. The word ‘ ' An ta” means death. The con- 
dition of deathlessness is called “ Anantya.” These two scriptural tests — 
the direct statement of the Mundaka Upanisad, and the simile of the 
^vetAsvatara Upanisad show that the soul is atomic. 

If it he objected that soul being atomic must he confined to a parti- 
cular portioir of the body and it could not perceive sensations extending 
over the whole body, the reply is thus given by the author. 

ShTEA II. 3. 22. 

Avirodhah, non-conflict, non-contradiction. Chandana- 

vat, like sandal-wood. 

22. There is no contradiction, because the sensation 
.r t . is felt as in the case of sandal oil. — 240. 

COMMENTARY. 

A drop of sandal oil of the first quality called Hari Chandana placed 
in one part of the body causes a pleasant sensation all over the body, 
similar]^, the soul though residing in a particular portion of^the hodjr 
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perceives all tliat is going on tbrougaont i 

Bra!imanc]a Piirana : — ^ 

osrn^ ?o€rcTPEf 

This soul though of the size of an atom 
of Hari Chanclana, placed in a particular pai o 
witii their pleasant sensation, 

So«l dwells in the heart. ^ 


bh 6 whole body, just as the drops 
body, pervade throughout the body 


^ Avasthiti, residence, aDoae. ... 

specialisation, tfi, Iti, thus. Chet, if. , Na, not Atoyupa- 

gamai, on account of acknowledgment, on account of acceptance. SR rindi 

in the heart. ^ Hi, because. _ 

23. If it Tbe said, “ the sandal drop has a particulai 
abode, while the soul has no such abode; and therefore i\ 
we say this is not so, because it is acknow- 
a particular abode, namely, in tb« 


is not atomic ; 
ledged that the soul has 
heart. — 241. 

COMMENTARY. 

We see the sandal oil to be in actual contact with some particular 
portion of the body, but the soul is not seen to he in any particular part 
of the body ; nor can we infer its existence in any particular part of the 
body, for the reason would show that it must be all-pervading throughout 
the body, because it perceives the sensation througliout. The illustration, 
therefore, of the sandal oil is not to the point. This objection is answered 
by the latter part of the Sutra. There is no occasion to employ our reason 
in trying to find out the particular spot of the body where the soul 
resides. The scripture, distinctly mention that the soul resides in the 
heart. Thus in the Pra^na Upanisad (III. 6) we find 

The Soul is in the heart. 

r .In the next Sfitra, the author shows his final opinion, declaring that 
though the soul is atomic, it can perceive sensations all over the body, 
. through its rays ; as shown in the case of a flame ; and even thus there 
would be no conflict. 

: SftTRA II. 3. 24. 

; ; j; i ? ii r u i « 

■ ' duijat, on, account of Us quality (of intelligence), wr Va, or. 

Aloka-vat, like light. ; ''i r ■''' ' 
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24. Or the soul may pervade the whole body, hy its 
quality of intelligence, as the flame pervades the whole room 
by its rays. — 242. 

OOMMINTARY. 

The soul, though atomic, pervades the whole body by its attribute 
of intelligence, namely, by its power of sentiency just as light. The sun 
or a candle, though placed in a particular spot, illumines the whole universe 
or the room, by their rays. Similarly the soul, though residing in the 
heart, perceives all sensations. As says the Lord in the Git^ (XII I, 33) : — 

^ ^ 3Pirccr ii it 

As the one snn illnmineth all this iiniTerse, so the sonl illumines the ^vhole of this bonly. 

You cannot say that the rays of the sun are particles detached from 
it, and spread themselves all over the world ; for if it were so, then the 
sun will be constantly losing its mass and decreasing in size ; butj this 
is not the case. Moreover, gems like rubies, etc., give out rays of light 
without losing their weight, as may be observed by any one. In tbe 
case of gems, we know that* no material particles are given out by them. 
Their light is their quality, and not any portion of their substance. 

Note.— This theory is however now an exploded one. The rays of the sun are really 
particles of matter, so light that they cannot be w’eighea. The loss of the sim^s mass is 
constantly being replenished by the fall of meteors into it. In the case of gems, like 
radium, which emit light, it is a scientific fact that that light is matter and a portion of 
the substance of the radium and not its quality. Similarly, the soul pervades the body, 
by its light which is really a substance of the soul. The highest vesture of the soul con- 
sists of the Karana t arira and it is through the particles of this Karana Sarira that the 
soul comes in contact with the external world, namely, its body. The Karana .Sarira is 
constantly being replenished by the matter of the highest plane. 

lu the above Sutra it has been shown that a quality can function in a 
place apart from the substance of which it is the quality. As light can 
function and illumine an object in a place different from the place where 
the flame is, of which the light is a quality. The author shows this hy 
another illustration. 

SUTRA II. 8. 25. 

U5iT II R I ^ I || 

Vyatirekali, distinction, difference. Gandha-vat, like the 

odour* ^ Tatha, thus. f| Hi, verily* Dar^ayati, the scripture shows 

or declares, 

25. The quality may function in a place distinct 

from the thing qualified, as in the case of smell, for thus 
the scripture also declares, — 243, ' -u . 
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As siBell of flowers and the rest, being the quality ol iiowers, 
etc., are perceived even in a place distinct from the objects of whicli they 
are the qualities, so the sentiency, which is the quality of the soul, may 
frrnetion in head, feet, etc., namely, in places other than the heart, where 
the soul dwells. The scripture also declares this, for we find in the 
Kauiiitaki Upanisad the following (III. 6) 

siw ^ mm ^wnv^nrfrfcT wn am stt^ 

SllRIT 

5niit% si^ranr 

•ijCittsr insfr% srsn^rat^ 

sii:?iT ’•itlr qr^Twit ^'HihC4 f^T 

lOTRiiiltr II % II 

Having by Praj HA (sentiency or the power of feeling) taken possession of speech 
(tongue), he utters by the tongue all words. Having by sentiency taken possession of 
the nose, he smells all odours. Having by sentiency taken possession of the eye, he 
sene® all forms. Having by sentiency taken possession of the ear, he hears all sounds. 
Having by sentiency taken possession of the tongue, he obtains all tastes of food. Having 
by sentiency taken possession of the two hands, he performs all actions. Having by 
sentiency taken possession of the body, he obtains pleasure and pain. Having by senti- 
ency taken possession of the organ, he obtains happiness, joy and offspring,^ Having by 
sentiency taken i)ossessioii of the two feet, he performs all movements. Having by senti- 
encv taken possession of the brain (dhi), he generates all tht>nghts and perceives all 
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{Purvor-pakia ) — The Purva-paksin says, the soul is iuert like stone ; 
and intelligence manifests in it, when mind comes in contact with it. 
Had intelligence been a permanent quality of the soul, then it would not 
have been lost in deep sleep ; when according to ail texts and experience, 
the soul knows nothing. The intelligence of the soul is therefore an 
accidental quality, manifested in the soul by its contact with mind; just 
as the fire which is not the quality of the iron, manifests in the iron when 
it is heated in the fire. Had knowledge been tbe permanent attribute 
of soul, then it would not have been lost in deep sleep. Moreover, if 
intelligence were the natural and inseparable quality of the soul, then 
there was no necessity of an organ of intelligence like the mind ; for Just 
as if seeing was the invariable attribute of the soul, there would be no 
necessity of an organ like the eye to perceive an object. In fact, the 
Sruti which declares that the soul has no consciousness in deep sleep, and 
the Sruti (Brihad-aranyaka IV. 5. 14) which declares that the attributes 
of the soul are never lost, but are eternal and indestructible, conflict with 
each other. Hence it follows that the intelligence is an accidental quality 
of the soul. 

{Siddhdnta ) — Intelligence is a permanent attribute of the soul, as is 
shown by the following Sutra. 

St:iTRAlI.8.26. 

TOBK, Prithak separate. Upadesat because of teaching or state- 
ment. . , , 

26. Tlie intelligence of tlie soul is permanent, be- 
cause there is a separate statement in the scripture to that 
effect. — 244. 

COMMENTARY. 

In the text of the Pra4na Upanisad as well as in that of the Bj-ihad- 
aranyaka we find a distinct statement made to the effect that tbe attributes 
of the soul also are eternal. Tbe Bribad-aranyaka Upanisad (iV, 5. 14) 
distinctly says that not only is tbe jivAtman imperisbable, but its qualities 
also are indestractible. It is not by contact with mind that the soul mani- 
fests its quality of intelligence, for both being partless there can be no 
contact between them. The intelligence of the soul becomes obscured 
when it turns its face away from tbe Lord, and it manifests when this 
obscuration is destroyed by turning its face towards tbe Lord. As we find 
in tbe following text of Sauhaka: ^ 

^ r ■ ■' ' 
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As by rubbing of the dust from a gem the light is not created in the gem, but the 
light, which is the inherent attribute of the gem, manifests itself owing to the removal of 
the covering dust, similarly the intelligence of the soul manifests itself when the faults 
are removed* As by digging the earth, water comes out of a well, but is not created by 
the act of digging, similarly the soul manifests its intelligence when the layers of 
ignorance concealing it are removed ; just as the water of the spring bubbles up when the 
super-incumbent layers of earth are removed by digging. In fact when the obscuring 
faults are destroyed, the innate qualities of the soul manifest themselves ; they are not 
created, because they are the eternal attributes of the jiva. 

The text of the Brihad-aranyaka Upanisad (III. 7. 22) says: — 

cr ii rr ii 

He who dwells in Vijiiana (knowledge, Jivatm^), and within^knowledge, whom know- 
ledge does not know, whose body knowledge is, and who pulls (rules) knowledge within, he 
is thy Self, the puller (ruler) within, the immortal. 

Tins declares that the soul is knowledge, and not the knower. The 
apparent doubt raised by this Sruti is answered in the next Sutra. 

SOtRA II. 3.^27. 


Tat, that. Gupa, quality, that quality or those qualities, on 
account of the quality or qualities of that, that quality, namely, the quality of 
intelligence or knowledge. SSratvit, being the essence. 51a; Tat, that, 

namely knowledge, Vyapade^ah, designation, .trrgff Prajna-vat, like 

the term Prajna, when applied to the Lord. 

27. Tite soul gets tke designation of knowledge, be- 
cause that quality is its essential attribute, as the Lord 
Visnu is called Prajna or omniscience, because it is His 
essential attribute. — 245. 

OOMMBNTARY. 

Though the jiva is the knower, yet it is sometimes designated as 
knowledge, because that quality of knowledge is its essential nature. The 
Word ‘Sara "means a quality which never can be discarded, which is the 
essential nature of the thing, the absence of which makes the thing non- 
existent Jhe above text of the Brihad-aranyaka Upanisad no doubt 
designates the soul by the.temi. knowledge and not knower, but it is just 
Jik© the other teyts of where the I.idr4 Visnaia bille d 
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Truth, Knowledge and Infinity, and which does not mean that the Lord is 
not Omniscient, because He is called Omniscience ; that He is not the 
Knower because He is called Knowledge, etc. In fact, these texts show that 
the soul is Knower and its essential attribute is knowledge. The next 
sutra shows this more deal ly. 



ahTRA II. 3. 28, 

Yavat^ wherever, so long as. Atnia, the soul, the individual 

self. Bhaviivar, on account of existing. ^ cha, and. ^ Na, not. 

Dosaii, objection, fault. Tat, that, Darsanat, on account of 

being seen. 

28. There is no objection in designating the soul, 
whose essential nature is knowledge, as knower also, be- 
cause the knowledge exists so long as the self exists, and 
this we observe also. — 246. 

COJilMBXTARY. 

There is no fault in our reasoning if we assert the soul to he 
both knowledge as well as tlie knower. We perceive that the knowledge 
of the sotil is co-eternal ivith the soul, and exists so long as the soul 
exists, namely, for ever. The soul verily exists from heginningless time to 
eternity, and such is also its knowledge. An illustration of this we 
observe in tlie case of the sun. The sun and its light are co-eternal, and 
the sun though essentially luminous, is also the maker of illumination of 
others ; it is both the light and the illuminator. And so long as the sun 
will exist, we can apply both these designations to it, and though the two 
are really identical, yet they appear as two, hence their different designa- 
tions. 

An objector may say, knowledge is an attribute of the soul, and is 
not eternal, because it does not exist in the state of deep sleep and it 
originates because there are objects of knowledge to produce it. This is 

answered by the following Sutra. 

sOTRA II. 3. 29. 

Pmiistvadi-vat, like the virile power, like the power of pro- 
creation. § Tu, but. A.sya. its, namely, of knowledge. Satah, of the 
existing. Abhivyakti-yngal, on account of manifestation 

29. But this knowledge always exists in the soul 
even in deep sleep (though in latency) like the procreative 
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and other powers in the child, and there is manifestation 
of it only in the waking state. — 247 . 

commentary. 

in order to set aside the objection above 
Na ” is understood in this Sutra. It is not the case 
ledge does not exist, but it originates in the waking 
ry so ? Because this knowledge exists, though 
' state of dreamless sleep, and makes its manifesta- 
ing state. An illustration of this is seen in the case 
ers. They remain latent in an infant, though these 
the soul yet they are not apparent, it is only in youth that 
Similarly, the knowledge exists even in Susupti, 
though it manifests itself in the Jagrata and Svapua. The scripture itself 
shows that there is such manifestation, and that knowledge does exist 
even in deep sleep. In the Brihad-aranyaka Upanisad (IV, 3. 30) and the 
rest we find the following : — 

qt tosTT(% CRT {^STRTfcT ^ ^ fllirTgif ITlt- 

5 ii 

And wlien (.it is said that) there (in the Susupti) he does not know, yet he is knowing, 
though he does not know. For knowing is inseparable from the knower, because it cannot 
perish. But there is then no second, nothing else different from him that he could know. 

This shows that knowledge exists even in Susupti, but it does not 
manifest itself because there are no external objects to manifest it. 
Otherwise the jiva itself could not exist in a state of deep sleep. It is 
the conjunction with the senses which is the exciting cause of knowledge 
and manifests it. Bad knowledge not at all existed in the soul, it could 
never have manifested itself in the waking state, as when the virile 
power is not in a man, as in congenital eunuchs, it never manifests itself, 
even when such eunuchs attain youth. Therefore, it is established that 
jiva is atomic in. size, has knowledge for its essential nature, and that 
this attribute knowledge is the eternal property of the soul. 

Now the author refutes the view of the Sifikhya philosophers who 
■ maintain the opposite doctrine, namely, that the knowledge of the soul 
is not eternal. 

{Pdroa-pak^a}, — Now the P iirva-paksin says, it is appropriate to 
assert that soul is mere . knowledge and all-pervading. It is all-pervading 
because its efeet-is perceived everywhere. Had. it been atomic , it would 
in,ot havo,|>erC6iv;^j,p^^lx|^ ||4^.»a jia aU piarts -of 4ts Had it 


The word “hut” is employed 
raised. The word 
that in deep sleep know 
state. Why dc 
potentially, ever 
tion only in tl 
of virile power r 
powers exist in 
they manifest themselves, 
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been of medinm size, tlien it would be non-eternal, whicli is not accepted 
by any orthodox school of philosophers. 

(Siddhanta .) — The following Shtra sets forth the SiddhAnta view. 

.sOtRA II. 3. 30. 


PfST Nitya, always, permanent. gWfSW Upalabdhi, perception, conscious- 
ness. An-upalabdhi, non-perception, non-consciousness, Pra- 

sangah, result, consequence, Anyatara, otherwise, either of the two. 

HUH! Niyamah, restrictive rule, Va, or. ’srsfJTr Anyatha, otherwise, namely, 
if the soul were mere knowledge and omnipresent. 

30. Otlierwise there would be permanent conscious- 
ness or permanent unconsciousness, or else a restriction 
with regard to one or the other. — 248. 

COMMENTARY. 

If the view he maintained that the soul is mere knowledge and omni- 
present, then would result the undesirable consequence that it would he 
either always conscious, or always uon-conscious. Not only this, there 
would be a restriction or prohibition with regard to one or the other. The 
sense is this. It is a well known fact, that there is consciousness and non- 
consciousness. Of these two states, if the cause were a soul which was 
omnipresent, and mere knowledge ; then these two states w'ould be per- 
ceived simultaneously and always, by all people. If such a soul be the 
cause of consciousness only (but not of unconsciousness) then no one no 
where would ever be unconscious. If the soul he the cause of non-conscious- 
ness, then no one nowhere would ever be conscious. We cannot say that 
consciousness and unconsciousness depend upon sense organs, and the 
soul is conscious when it is in contact witli the sense organs ; and it is 
unconscious when there is no such contact. For according to your theory, 
the soul being omnipresent is always in contact with sense organs. More- 
over in this theory all souls being omnipresent, are in contact with all 
bodies, and therefore should experience the pleasure and pain everywhere. 
This Sutra also indirectly refutes the view, that the particular experiences 
which a particular soul undergoes are the restilts of its past ICarma and 
its Adrista, which Adri^t-a depends upon the parficnhir thoughts and 
desires entertained by that soul. The objection raised in this Sutra 
applies to systems cognate to the Saftkhya. In our system the soul being 
atomic is separate for every other separate body, and so our theory is not 
open to this objection. Though it is atomic, it can work in aU places, in 



IQovinda 


VEDANTA-SOTBAS, II ADHYlYA 


succession, not simultaneously'; and lienee tiie oojeciion udbc i uu lue 
souls being omnipresent does not app!}^ to this theory. The atomic 
soul perceives the pleasure and pain, bv tiie perrasioii of its attribute, 

as has alread}^ been mentioned in Suti*a 11. 3. 24. 

Note.— The Sitiikliya theory is that souls are many, separate for every body, but 
every soul is ornui present and pure knowledge. 

The Sahkhya Shtra, VT, 36, declares that Pradhdna is all-prevading, and VI ^15 that 
the souls are many. And Shtra, VI 59, declares that the soul is all-pervading. 


Adhikarana XIV. — The Jtva is an agent. 

Now tlie aiitlior considers the following text of the Taittiriya 
Upanisad ^1. 5. 1). 

sm I cwn%fr swrar^ 1 i 

fir II 

VijnSna performs the sacr iflee, it performs all sacred acts. All Devas of the senses 
attend upon Vijhana as the great, as the oldest. If a man knows Vijn ana as the great, 
and if he does not swerve from it, he leaves all evils behind in the body, and attains all 
his wishes, 

(Doubt ) — Now arises the following doubt. Is the soul, described 
in the above text by the word “ Vi jnana,” an agent? It apparently is, 
for the text says “Vijnana or soul performs all sacrifices,” and all the 
devas of the senses are attendant upon Vijnana. But, says the Purva- 
paksin, the soul is not an agent, because we have the following text to 
the contrary. — (KatAi. 1 1. 18.) 

The Soul is not born, it dies not ; it sprang from nothing, nothing sprang from it. 
The ancient is unborn, eternal, everlasting, he is nob killed, though the body is killed. 

This text of the Katha Upanisad declares that the soul is not an 
agent, but that Prakriti is the agent. The Git^ also says to the same 
effect illl, 27) 

si^: fesrjjnsrgr 5^: i 

■ 4 ; fFlIf II 

* ^ All actions are wrought by the (Qualities of nature only. The self, deluded by egoism, 

thiaketh : I am the doei%” 

So also Gitd, XU I. 20 : — 

: ; ii I 

II 

Matter is called the esauSe of the generation of causes and ef ects, Spirit is palled 
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Therefore we have the following : — 

< Purva-paksa ). — The soul is not an agent, Prakriti is the agent. 
By realizing the truth one comes to know that she is the true agent, 
while one wrongly attributes to himself the idea of agency. The soul 
is merely the enjoyer of the fruit of action, and not an agent. 

(Siddhavta).— To this Purva-palc&a the answer is given by the 
following Sutra which declares that the soul is an agent. 

stTBA IL 8. 31. 

iR u u? II 

Karta, agent, Sastra-artha-vattvat, on account of the 

scripture having a purport. 

31. The soul is alone the agent, anchnot the Pra- 
kriti, for thus the scriptures can have a rational interpreta- 
tion. — 249. 

COMMENTARY. 

The jiva alone is the agent and not the gunas of Prakiiti. Why 
do we say so ? Because the scriptures can have no purport if the gunas 
were the agents. In the scriptures we find injunctions like the follow- 
ing;— “Let the person who desires heaven perform sacrifice.” “Let 
the person meditate on the Supreme Luminous Self,” etc. These 
texts can have a meaning only if the sentient souls were the agent, 
for agent alone can enjoy the fruit. They are meaningless if the 
gunas were to be the agents, for if the non-sentient gunas were the 
agents, the injunctions would not have been addressed to the sentient 
souls, but to the insentient gunas. 'Ihe object of the scriptural injunction 
like the above is to produce in the soul a motive or desire to perfojin 
certain actions, in order to enjoy certain fruits. The injunctions produce 
the idea in the soul that certain acts are followed by certain results, and 
when that idea is produced, then the soul enters upon action, in order to 
enjoy the fruits thereof. This idea of cause and effect between certain 
action and its result or consequence cannot be produced in Prakiiti, which 
is insentient and consequently incapable of having any such conception. 
Therefore, Prakriti is not the agent but the soul. 

In the next Sfitra the author further shows that soul is the agent. 

Note.— The following' quotation from RaraSnuja gives a more detailed reasoning. 

If a non-sentient thing were the agent, the injunction would not be addressed to 
another being (in>. to an intelligent being— to which it actually is addressed). The term 
“ sUstra (scriptural injunction) moreover comes from to command, and comm amdifig 

impelling to action, But seriptur^ injunctions impel tp action through giving 
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rise to a eertaia conception (in the mind of the being addressed), and the non-sentient 
Pradhana cannot be made to conceive anything. Scripture, therefore, has a sense only, 
if we admit that none but the intelligent enjoyer of the fruit of the action is at the same 
time the agent. Thus the Purva Mimamsa declares “ the fruit of the injunction belongs 
to the agent (III. 7. 18). 

The Pdrva-paksin had contended that the text ‘‘if the slayer thinks, <&c,,” proves the 
self not fco be the agent in the action of slaying, bub what the text really means is only 
that the Self as being eternal cannot be killed. The text, from Smriti, whicn was alleged 
as proving that the gunas only possess active power, refers to the fact that in all 
activities lying within the sphere of the samsara, the activity of the Self is due not to its 
own nature, but to its contact with the different gunas. The activity of the gunas, 
therefore, must be viewed not as permanent, but occasional only. In the same sense 
Smpiti says “ the reason is the connection of the soul with the gunas, in its births, in 
good and evil wombs" (Gita, XllI, 21), Similarly it is said there (XYIII. 16) that “he who 
through an untrained understanding looks upon the isolated Self as an agent, that man 
of perverted mind does not see,” the meaning being that, since it appears from a previous 
passage that the activity of the Seif depends on five factors (as enumerated in SL 16), 
he who views the isolated Self to be an agent has no true insight. 

sCfTKA 11. 3. 32. 


Vihara, play, sporting about. gftRSJR Upadesat, on account of 

declaration, 

32. Tke soul is the agent, "because the scripture de- 
clares that even in the state of Mukti it has" pleasant activi- 
ties. — 260. 

COMMENTARY. 

In the Chhandogya Upainsad the soul of the Mukta is thus des- 
cribed, (VIII. 12. 3) 

q«JT siqTwr^'^% 

fgp lU II 

He through whose grace this released soul, arising from its last body, and having 
approached the Highest Light, is restored to its own form is the Highest Person. The 
Mukta moves about there laughing, playing and rejoicing, with women, with carriages, 
wil^ other Muktas of his own period or of the past Kalpas. (So great is his eostacy) that 
he does not remember even the person standing near him, nor even his own body. And 
as a charioteer is appointed by his master to drive the carriage, Just so is this Frdna 
appointed to drive this chariot of the body. 

This shows that even the Mukta jtva plays about. Thus we arrive 
at the conclusion that mere a,etivity is not the cause of sorrow, (for then 
the' Mukta jtvas' would not have been active), but it is perverted activity 
aloue which is the ^iiae_Q| ,|»ain, or to us© the teohuical phrase of the 
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Gita., “ It is the connection of the Soul with the Gunas which is the cause 
of pain.” 

SfJTjRA II. 3. 33. 

II R U II 

LJpadanat, on account of taking up, moving, seizing. 

33. The soul is agent because in the state of sleep it 
takes the Pranas along with it. — 251. 

COMMENTARY. 

In the Brihad-aranyaka Upanisad (II. 1. 18.) we find the following ; 

?r«ir 

55«iR>Tif ii ii 

But when he moves about in sleep (and dream), then these are his worlds. He is, as 
it were, a great king ; he is, as it were, a great Brahmana ; he rises, as it were, and he 
falls. And as a great king might keep in his own subjects, and move about, according to 
Ms pleasure, within his own domain, thus does the soul control the various prarias and 


When the soul acquire th a body and when he abandoneth it, he seizeth these and 
goeth with them, as the wind takes fragrances from their fiow^ery receptacles. 

Tins shows that the jiva is an agent, because it takes up the Prana. 
As the magnet draws tiie iron, so the jiva draws the Pranas No doubt, 
the PrSnas are the agents in seizing external objects. They are the agents 
in all physical activities of the body, but the soul is the direct agent in 
catching hold and seizing the Prana, and making it work or not work. 
There is no other agent with regard to the taking up of Prana. 

The author gives another reason in the next Sutra. 

SlITHA n. 8. M. 

rT finrfw: IR i ^ il 

S2i;q%sorjg;^Vyapades4t, on account of direction, designation, Cha, and. 

KriyAyam, in action, in the performance of sacrifices. ^ Na-chet, 
if not so. Nirdesa, grammatical construction Vipavyayah, differ- 

ence, opposite. 

34. Tbe soul is an agent also on account of the scrip- 
tures directing it to perform actions. If it were not the 
agent, the grammatical oonstrucdon would have been 
:diierent.— 252. ■ ' ' 
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COMMENTARY. 

In tbe TaittirJya text, already mentioned before under Sutra II. 3. 
31, the word “ Vijhana ” is usetl in the nominative case, meaning “ the 
soul performs tiie sacrifice, it performs all works.” This shows that the 
soul is agent principally in all worldly and Vodic works, and it is the 
soul which is designated as performing all works sacred and secular. If 
the word “ Vijhana ” there did not denote the soul, hut the Buddhic 
principle, then the grammatical construction would have been different. 
It would not have been put in the nominative case, but in the instrumental 
case — instead of “ Vijh4nam” the form would have been “ Vijhanena,” for 
Buddhi is merely the instrument of action and could not be put in the 
nominative case. But the text does not show it so. If Buddhi were the 
agent, then we have to imagine some other instrument through which it 
performs action, for all activities are accomplished through instruments 
only. Therefore the dispute is nominal only, fur there is no agency with- 
out an instrument, and where an instrument is spoken of as an agent, 
there the agent and the instrument are considered indentical. 

An objector may say, if jiva was the agent, then he would create 
only that which was beneficial to it, and not that which was injurious, for 
an agent is always independent. This is no valid objection. Though the 
jiva intends to create all conditions beneficial to itself, yet owing to the 
counteracting force of its past karmas, which are concomitant causes, 
sometimes its efforts result in producing undesirable effects. Therefore, 
it follows that the soul alone is the agent. 

This being so, the texts which declare that soul is not an agent are 
to be explained as declaring that the soul is not an independent agent. Its 
activities are dependent on the will of the Lord. 

The scriptures says an opponent — do not really mean to say that the 
soul is an agent, because the soul suffers pain ; and had it been the creator 
of its condidons, it would not have suffered pain, for it would have created 
such conditions only which would have been joyful. This argument goes 
too far, for then the texts which declare explicitly that a man should per- 
form full-moon and new-moon sacrifices are to be explained in a different- 
way, namely, that Buddhi has to perform these sacrifices, not man. Thus 
the, non-agency of the soul would make the scriptural texts absurd. 

The author now shows the objections to which the theory of 
Pradhana being tlie agent is open. 

' : sOtra n. 8.35. 
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In the previous Shtra (11. 3. 30) it has been shown how indefinite 
would be the consciousness of the soul if it were omnipresent. On similar 
reasoning it can be shown that if all activities belong to Prakriti, and not 
to the soul, then there would be similar vagueness with regard to all 
activities. For Prakriti being all-pervading and the common possession 
of all souls, all actions would result in producing experiences in all souls, 
or in not producing experiences in any soul. 

Note.— As ail* is all-prevading, any vibration in air such as sound, produces the same 
sensation in all persons, similarly Prakriti, being all-pervading, any activity in or of 
Prakriti will produce the same experience in all souls, and any inactivity would stop the 
activity of all souls. ^ 

You cannot say that the activity of the Prakriti in a particular 
locality would only produce experience in that soul, which is in proximity 
'with it, and not in another which is at a distance firom that locality, (as 
sound is heard by persons near its source, and not at a too great distance). 
For in your theory the soxils being equally omnipresent with Prakriti, will 
experience the activities of Prakriti, wherever it may be active, for its 
proximity with Prakriti is present everywhere. 

ShTEA II. 8. 36. 

iR u II 

^akti, power, Viparyaykt, on account of difference or inver- 

sion. 

36. If Prakriti were the agent, then there would be 
the inversion of the power of enjoyment attributed to the 
soul, and that power of enjoyment would belong to Prakriti. 


I 
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does an act, he experiences its result, and not a third paitj . If Pialqiti 
be the agent, there is no reason why the soul should be the enjoyer. In 
the ^vetadvatara ITpanisad (I. 8) the existence of the soul is established, 
because it enjoys the fruit of its action. If the soul were not the agent, 
that argument also will be invalid. For this reason also soul is the agent, 
for vicarious suffering or enjoyment is unreasonable. 

SC'TEA II. 8. 87. 

IR U 1 It 

iiamacihi-.abhavat, on account ot the absence of Samadhn 

37. If Prakriti were the agent, then there would be 
the absence of Saniadlii also. — 255. 

COMMENTARY. 

Tlie theory that Prakriti is the agent is open to this objection also, 
that under it Sainadlii itself becomes impossible ; and consequently there 
can be no release, because Samadlii is the instrument of release. Now 
Samadhi consists in the realisation of the idea ‘ I am separate from, Pra- 
kriti.’ If Prakiiti were the agent, then the Prakriti would have to forniu- 
late this notion, 1 am separate from Prakriti,” which would mean “ I am 
separate from myself.” Now Prakriti cannot formulate any such notion, 
because it is non-intelligent ; and because the idea itself of being separate 
fi-nm one’s ownself is an imnossibie notion. Even the extremists who 


Adhikarana XV. — Aetivity is an essential attribute of the 
j- soul, though it may not he always actually active. 

the author shows by an illustration, that the soul is active by 
its iahorent power, as well as by employing iiistruiiients. 

bOtKA II. 3. 38, 

?rwr ^ II ^ u 1 II 

' qziT Yatha, as.'; .'5r‘.C'b|ii;^lso,.and. stg Taksa, the carpenter, Ubha- 

yfltha, hPbi.th ways,. , t,?;;;' ^ , 7; 
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38. The soul is active in both ways like unto the 
carpenter. — 256. 

COMMBOTARY. 

As a carpenter is agent in the act of carpentry tlirougli the medium 
of his instruments such, as axe, plane, saw, borer, etc., and is agent also 
directly in the act of holding those instruments and grasping them in 
his hands, so also the jiva is an agent in a two-fold sense. It works 
on the external world indirectly through the instrumentality of the sense 
organs, and it is also directly agent in the act of controlling the pranas. 
In other words, the soul has double agency, one through the prana, 
the other by seizing hold of the irrana itself and directing it into different 
channels. This explains why in certain scriptural texts agency is 
attributed to Matter and not to the Soul. It is because importance is 
given to the instrament, thei'efore, it is said that the gunas act and not 
the jtva. Thus, as in ordinary language, one may say that the axe cuts, 
etc., such phrases are figurative only, and as there is preponderance of 
gupas in such acts, so the action is attributed to the gunas. In fact, the 
Git& declares it clearly that “ re-incarnation of the soul in good or bad 
family is regulated by the use it has made of its impleiuents, namely 
the gunas.” (Gita, XIII. 21) 

5^: S I 

Soul, ruling matter, useth the implements (gunas) made of matter. The cause of its 
birth in good and evil wombs is the right or wrong employment of these implements 
(gunas). 

This explains those passages which declare gunas to be the agent, 
such as the Gita, III. 27 : — 

AU actions are wrought by the guuas of nature only. I’ll© self, deluded by egoism, 
thinketh : “ I am the doer.” 

I£ the soul is the real agent, why does the above verse say that the 
man who thinks himself to he the agent is a fool ? And why is this 
repeated again in verse, XVllI. 16 : — 

ctI^ ^ gr? i 

^ i» K% II 

That being so, he verily who — owing to untrained Reason.'- look eth on hLs Beif, which is 
isolated, as the actor, he, of perverted intelligence, seeth not. k . ' 
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The reply to this is tliat every act has hve tactors.^ mau wuu 

ignores tlie four and thinks himself to be the sole agent, is called in t lese 
verses a fool, one of perverted intelligence. The five factors are mention 
ed in the same (XVIII. 14.) 

^ ^ I 

4=at®Pl ii II 

The body, the soni, the Tarioas organs, the divers kinds of energies, and the Supreme 
Lord also, the fifth, are the five factors in all acts. ^ , • x 

We cannot take these verses in the srrperficial sense as teaching that 

the soul is isolated and never an agent, for in that very book we find that 
the soul does perform 
perform no action, no 
Such as we find in the GitA 


act, for the sake of getting rnukti. It the soul could 
direction could be issued to it to ex&t't for salvation. 
XVIII. 65 

iqjjwr Hsii^ fit I 

^ sffctsn^ ^ II 

Merge thy mind in Me, be My devotee, sacrifice to Me, prostrate thyself before Me, 

thou Shalt come even to Me. I pledge thee My truth ; thou art dear to Me. 

So also IX. 34 ; — 

USR5JT sfra ^ i 

\\ \\ 

On Me, fix thy mind ; be devoted to Me, sacrifice to Me ; pro.strato thyself before 
Me ; harnianised thus In the Self, thou shalt come unto IMe, having Me as thy supreme 
goal. 

So also XVllL 55 

¥1^ winfiTsrRT^ ?jT^?q:^rTf^ i 

cTcir m cT^r ti ii 

By devotion he knoweth Me in essence, -who and what I am ; having thus known Me 
in essence he forthwith entereth into the Supreme. 

These verses show that rnukti is for that soul only which 'performs 
the act of meditation on tbe Lord. No doubt, there are passages declaring 
that tbe soul neither kills nor is killed such as II. 19, etc. They mean 
that tbe effect of slaying, as cutting asuirder into two pieces, never accrues 
to tbe soul. Tbe soul, being eternal, can never be cut asunder or slain. 
But those passages do not mean that a person, who unrighteously kills 
another, will not suffer the moral consequences of that act, for tbe Git4 
has already established that tbe agency belongs to tbe soul, and tbe soul 
must enjoy or suffer the good or bad effects of its deeds. This also ex- 
plains how the saints or devotees are said to perform no action, though 
they are ordered to worship Lord, The great Saints, the Bhigavatas 
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not only worship the Lord in this world, hat in heaven also after they 
have attained mukti ; but their worship is considered to be no action in 
the ordinary sense of the word ; for they worship without any taint of 
gunas, and their devotion is of pure spiritual energy, and the gunas are 
completely submerged in their case, and play a veiy subordinate part. 

Referring to this we find in the Bhagawala PurAna tlie following: — 

?n1^: ’crsra': i 

grosr: JTcTTRswt ti 

The Satfcvic agent is he who performs all acts without attachment to the gunas, 
the Kajas a agent performs all acts blinded his attachment to the guaas, the Tamasic 
agent has no memory, and performs all actions ignorantly, wdiile the Nirguna agent is he 
who does every act with perfect resignation to My will. 

The experiencing of pleasure and pain is ahva 3 LS tlie function of the 
soul, pu]‘e and simple, and never of matter or giuias, as says the GxtA very 
clearly (XIIL 20) 


5^5 WRT it 

Matter is called the cause of the generation of causes and effects ; Spirit is called 
the cause of the enjoyment of pleasure and pain. 

Though pleasure and pain always co-exist with gunas, yet they 
being of the nature of consciousness or feeling, have the soul element 
predominating in them, for the power’ of consciousness belongs to the 
soul alone and the gunas do not predominate in these sentiency of pleasure 
and pain, for matter is opposed to consciousness. It is a well known fact, 
that the essence of soul is consciousness, the feeling of pleasure and pain. 
The soul is self-luminous, and hence intelligence as -well as agency must 
he understood to be the essential qualities of the soul. Tn fact, the Sruti 
also declares the same {Pratlna Dpanisad, IV. 9.; 

Him ^ 

^ II •*. II 

For he it is who sees, hears, smells, tastes, perceives, conceives, acts, he whose 
essence is knowledge, the person, and he dwells in the highest, indestructible Self. 

The illustration of the carpenter also shows that the agency of the 
soul is not perpetual but depends upon its volition. It may or may not 
be active as it pleases. It is not subject to the law of inertia of Matter. 
A material particle once in motion, is always in motion without any power 
of stoppage unless some external force comes in. 
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Adhikamna XVI.— Soul in its activity is dependent 

on the Lord. 

the soul, 
dependent on 


Now another doubt is raised as 
{nouht).—ls this activity of the 
another ? 

> Pit)' oa-pakssa .) — It is self-depei 
hibitions of the scriptures have a 
dependent in its activity and not ot 
“ let a person desirous of heaven peif 
drink wine, and let him forsake all 
independent in its activity, for order 
their own free volition and thought 
{iction or refraining from an action. 

I, SWdMnta).— The soul is not in 
on the Highest Self, as is shown in t! 


Parat, from the Supreme L >rd 5 In, buf. latsrutejj, 

on account of this being declared by scriptures. 

39. But the activity of the soul is from the High.est 
Lord as its cause, because the scriptures declare it so. 25/. 

COMMENTARY. 

The word “ but ” is employed in order to remove the doubt raised by 
the Purva-paksin. The activity of the soul proceeds from the Highest 
Lord as its cause, Why do we say so ? Because the scripture declares it 
to be thus. Such as “ The Lord is within all, the ruler of all creatures.” 
“ Who dwelling in the jiva-atman is different from jiva-atman, whom the 
jlva-4tman does not know, whose body the jlva-atman is, who rules the 
■:!-i 7 a-S.tman from within. He is thyself the Inner Ruler, the Immortal.” 


t " or tlie I»ord makes Mm whom he wishes to lead up from these worlds, do a good 
deed ; aad the same makes him, whom He wishes to lead down from these worlds, do a bad 

deed* 

All these. texts show th^t the Lord is the highest motive power of 
the soul, ' * ^ ' ' ■ . ^ ' 






Bhasya.} 
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Let it be so. If tlie agency of the soul is dependent on the Highest 
Lord, then all injunctions and prohibitions of scriptures become useless, 
for the man then becomes a mere automaton moved by tlie Spirit udthin. 
The scriptures only enjoin acts and omissions on persons who have 
power of their own to do an act’-or to refrain from doing an act. 

To this objection tlie following Sutra gives a reply. 


SCfTItA n. 3. 40. 
rs 


^ I ^ I HO !l 


Krua, made. Prayatna, effort. Apeksali, having regard to, 

with a view. ^ I'n, but f^^rf Vihiia, ordained, injunciioii. Pratisiddha, 

prohibite<]. A-vaiyarthya-adibhyah, on accoinit oi noivmeaning- 

lessness. 

40. The Lord makes the soul to act having regard to 
the effect made by it, so that injunctions and prohibitions of 
the scriptures may not become meaningless. — 258. 

COMMENTARY. 

The word “ l)ut ” rejiioves tlie doubt raised. Tlie Lord causes the 
jiva to act ia a particular waj’', not arbitrarily, but having regard to the 
tendencies generated by it, by the good or evil deeds performed by it in 
its past lives. Hence the above objection is no longer valid. The differ- 
ent fruits, which the souls experience are the results of the differences of 
their actions good or bad, just as the different fruits which the trees 
produce are tbe results of the differences of seeds. The Lord is the 
exciting cause of the growth of the tree, like the rain. The seed is the 
particular cause of the particular kind of fruit produced, the rain is the 
general cause. If there wei'e no rain, we shall never see the diversities 
of smell, taste, of the fruits, flowers, etc., which we find in the vegetable 
creation, for no plants will grow in the absence of water. Similarly, 
there may be abundance of water and still no plants will grow if there be 
no seeds. The result is that the good or bad experiences are the 
consequences dependent upon the actions of tlie, soul and .not the arbiti’ary 
act of the Lord. Similarly, a man may be an agent, though impelled 
to that action by another, and be still responsible for his acts. Therefore, 
the responsibility of the soul does not cease, though the impelling cause 
is the Lord. 

On what authority do we say so ? Because otherwise the injunc- 
tions and proliibitiops of the scriptures wouUl be meaningless. 

The words "lidi, "etp.” in the Sutra suggest that the grace and 
thtf also .aot athitoiy acta, hot reful^lieisi.% th#} 
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actions of the jiva. it is only in this v^ay that scriptural commands do 
not become purportless. If the soul were a mere automaton, like a 
piece of wood or stone, impelled by the Lord to do good or bad 
deeds, then the words of the scripture will lose their authoritativeness 
and the responsible agent would be the Lord Himself. In the Kauslitaki 
Upauisad it is certainly said ‘ the Lord makes him whom He wishes to 
lead up do a good deed, etc.’ There also the Lord wishing to lead up a 


particular soul impels that soul to do good act, for the phrase wishing to 
lead up ” means the grace of God and impelling a jiva to good deeds. 
Similarly, the phrase wishing to lead down ” means punishment and 
impelling a jlva to perform evil deeds. If the jiva was like an automa- 
ton, thezi the grace and punishment would have no meaning with 
regard to his actions, nor could the charge of cruelty brought against the 
Lord be answered in that view of the case. Therefore, soul is a respon- 
sible agent, though no doubt a secondary agent, while the Lord is the 
causative agent, because without His permission, the soul can do nothing. 
Thus there is a complete recohciliatiou of the two views. 


Adhikamna XVII. — The soul is a part of God. 

Now the author in order to strengthen the view set forth in the 
previous Sutras teaches that the jiva is a portion of Brahman. In the 
Mundaka Upauisad, III. 1. 1., we find the following : — 

ST 'gfsrr w?it i 

:^ITS^JT?RI%sf57'grRRi^ K I i| 

Two bicd-i, inseparable fi’ieads, cling to fclie same tree. One of them eats the sweet 
fruit, the otheL» looks on without eating. 

' This reference to two birds in this verse is evidently to the Lord 
and the jiva, to the God and the soul. 

{DouhP . — Here arises the doubt, Is the Lord Himself the jiva, appear- 
mgaa such owing to the limitations of Maya, or is the jiva a part of the s 
; Lorf dependent on Him, iavarip,bly related to Him, but separate from 

• (P4nja-|Kife?c*). — The Pdrva-paksin says the Lord Himself limited ; 

•byMay^ ia the jiva. As says the Atharvan Sruti (Brahma-Bindu Upani- 

• . -As a place' even when the jar moved to 

iBiolher-iocaU^-Hlior it i4’ not tie SpAce, or ^,a/ jar enclosing ' 
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a space may be broken into pieces but the space remains the same and is not destroyed, 
so is the soul like space. 

The Gratis like “ Thou art that,” etc., also become harmonised in 
this view of the case, namely, that the soul and the Lord are identical. 

(Siddhanta).— The soul and the Lord are not identical as shown 
by the following Sutra ; — 

sOtba n. 3. 41. 

4 ^: Ariisah, part. HHl N^na, many, multifarious, difference. sjpfIfSEn'a’ 
Vyapade^at. on account of the declaration. Anyatba, otherwise. Cha, 

and. Api, also. Dasa, servant. Kitava, gambler. 5Enf?[^ Adit- 

vam, and the rest. Adhfyate, record. ^ Eke, some (texts). 

41. The soul is a part, because the Lord is described 
as having manifold relations with the soul, and also because 
some texts record him as identical with Brahman, like 
slaves and fisherman, etc. — 259. 

COMMENTARY. 

Jiva is a part of the Supreme Lord like the rays of the sun, which 
' are separate from it, but whicli continually accompany it and which in 
a way are dependent upon it. Why do you say so ? Because the scrip- 
ture describes the manifold relations of the soxrl with the Lord. Thus 
in the Subala Upanisad we hear “ One God Nur4yan,a is the creator, is 
the destroyer, is the Divine, is the mother, is the father, is the brother, 
is the abode, is the refpge, is the friend, verily He, the Narayana, is the 
goal of all.” So also in the Gita, IX. 18 : — 

The Path, Husband, Lord, Witness, Abode, Shelter, Lover, Origin, Dissolution, Founda- 
tion, Treasure-house, Seed imperishable. 

The scriptures declare manifold relation of the Lord with the soul, 
such as He is the creator the jtva is the created. He is the ruler the 
other is the ruled. He is the support the other is the supported. He is the 
Lord the other is the servant. He is the lover the other is the beloved. 
He is tbe object of attainment the other is the attainer and so on. On 
the other hand the Atharvan Sruti also describes Him in another way, 
namely, His unity with jiva, showing all-pervasiveness by which He 
pervades the jiva, and thus the jiva is looked upon as identical with 
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BralimaiK lii other words, the texts declare hothihe difference of the Lord 
and the jiva, and His unity with the Jiva in the sense of its pervading 
the Jiva* Thus the following text* 

aiTGfRTT i 

Brahmari are the slaves, Brahman are these fishermen and Brahman are these gamb- 
lers, etc. 

These declarations of unity would not be possible, if tliere were no 
difference in essential nature between God and Soul. No one can himself 
be the creator as well as the created, himself the pervader as well 
as the pervaded, nor the Supreme Lord who is the highest intelligence 
can be the slave, the fisherman, etc. If He were to be so, then all those 
texts would be stultified which teach indifference to all worldly objects. 
Nor can it be said that the Lord limited by M4ya is transformed into 
slave, fisherman, etc. 

Note. — The jiva is said to be a part, or am.-<a, of Brahman, because in that view only 
the apparently conflicting texts of the Upanisads can be reconciled. Some texts declare 
the difiereiice of Brahman from the soul in very distinct terms. Brahman is the creator 
soul the created, Brahman the ruler soul, the ruled, etc. While there are equally c jn- 
trary texts, which declare Brahman to be identical with every soul, whether that of a 
slave, a fisherman or a gambler, etc. How are these texts to be reconciled ? Some texts 
declare Xanatva or difference, others declare Anyatha or non-nanatva or unity. According 
to Badarayana the reconciliation consists in considering the soul as an aiiisa , or parfc -of 
the Lord, for in that view oaily, it is possible to consider it as different from the Lord, 
well as non-different from Him, ‘ 

The soul is not a part of Brahman in the sense of a piece of stone 
cut off from a rock by the chisel. Jiva is not in that sense a cut off por- 
tion of the Lord, for if it were so then it would contradict all those texfs 
which declare Brahman and soul to he incapable of division, and not 
,lia,ble to any change. Therefore the jiva is described as a part of 
Brahman, in the sense of being a subordinate member of Brahman, sepa- 
rate from Him, but related to Him, as the created, the ruled, the supported, 
etc. The subordinate relation of the soul to Brahman is established, by. 
the fact that all energies of the soul are from the Lord. As says the 
Sthriti (Visnu Purina, Book VI, Oh. 7, verses 61 — 64) ; — 

TO sftrRT I 

ot tmiverse consisting of moveable and immoveable jivas is fenergis^ 

‘ of VisftB, lihe Supreme Brahinap, envies are' of tjirce Sotisi tSe 

rthe jiva energy wMdb is 



jWMeb'-is'.’' 
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lower than this and is called the Ksetrajna sakti, and third the material energy called 
the Avidya or karma energy. 

The woi’d amsa used in this Sutra is to be understood in a sense 
similar to that when we say the orb of Venus is a hundredth part of that 
of the moon. This definition of ariisia or part does not transgress the 
definition which says “ part is the particular localisation of a whole or 
a particular portion of one substance, inhering in that substance but not 
separate from that srrbstance.” Thus Brahman as possessor of all energies 
is one entire substance, while jiva has a portion of this Brahma energy, 
and in that sense it is a part of Brahman, and thus is subordinate to 
Brahman. In other words, the word annfa or part is to be taken in the 
sense of suboi’dinate. When we say “ jiva is a part of Brahman ” we mean 
“ jiva is subordinate to Brahman.” 

The statements that the human soul is like a space enclosed in a jar, 
not different from the space outside the jar are to be reconciled by holding 
that when the limiting condition or Upadhi is destroyed then there is the 
union of the two. It does not mean absolute identity. The phrases like 
“thou art that,” etc., also declare that “the thou” is dependent upon 
“ the that,” for all its functions. In other words the sentence “ thou art 
that ” means “ all thy functions are dependent upon Brahman.” In fact all 
the previous texts and illustrations of the Chhindogya Up. show this to be 
the real meaning of the great saying “ thou art that,” it has no other 
meaning. Consequently it follows that the jiva is different from the Lord 
and this difference is manifest, for one is the ruler the other is the ruled, 
one is omnipresent the other is atomic and so on. The opposite view that 
the jiva and the Lord are identical cannot be fairly deduced from the scrip- 
tural texts. In support of this view that the jiva is a part of Brahmap in 
the sense of being subordinate to Him, the author now quotes a Vedic 

Sruti. , . 

SUTKA II. S. 42. 

11 =1 1 I I 8R n 

Mantravarnat, because of the description given in the sacred 

mantra* 

42. Tite jiva is a part of Braliinan because the mantra 
also describes it to be so. — 260. 

COMMENTARY. 

Even the Rig Veda, X. 90. 3, declares 

. . II 
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Such is His greatness, yea the Lord is even greater. All souls constitute one quarter 
of Him. His immortal three quarters are in Heaven. 

This mantra, which is to be found in the Chhandogya Upanisad, III. 
12, 6, declares distinctly that all jivas constitute a Pada or portion of 
Bi'ahriian. In fact the word Pada and arhsa are identical. Both mean 
“ a part/’ or ''a portion.” This mantra uses the word ' Sarvfi-bhutani ’ in 
the plural number, while in the Shtra the word Aiiijla is in the singular 
number. The singular here is used in a generic sense to denote all souls. 
Incidentally it may be mentioned that the souls are many as declared in 
this mantra. In other places also singular must be taken as denoting the 
whole class, thus as in Sutra, II. 3. 19, the word “ Atman ” is used in the 
singular number, but denotes the whole class of jivatmans. 

SOtRA II. 3. 43. 

^ n I ^ I n 

Api, also. ^ Cha, and. Siuaryate it is so written in the Smriu. 

43. Tiie Smriti also declares the soul to be a portion 

of Brahman. — 261. 

# 

COMMENTARY. 

In the Git4 XV. 7, we find :~ 

?htcRj i 

w: II vs II 

A part of me verily has become the .jiva in this world of jivas and is eternal. It 
draweth round itself the senses of which the mind Is the sixth, veiled in matter. 

The Lord has used the word “eternal ” in the above showing that the 
jivas are eternal and not fictitious portions like space enclosed in a jar. 
Here also the word am^a is used showing that the jiva is always dependent, 
upon the Lord and that all its activities are subordinate to Him. 
y In the Padma Parana the essential nature of the jiva is more do fini- 
tely stated : — 

: : ? ; si^: to i 

^ isnjT 11 \ \\ 

fiTsre?Ts 5 ERrcr 5 t; 11 r n 

^3^ TO 5 ?r i lu II 

^ \ ■ 
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to modification, it has one form, unchanging in its essence. It is atomic, and eternal, 
having the quality of pervasion and consisting of knowledge and bliss. It is designated 
by the word “ J,” is unchanging, is the witness and eternal. It is incombustible, uncleav- 
able and can neither be wetted nor dried away. It is imperishable as w^elL Possessing 
these attributes it is a part of Brahman, a servant of the Lord. The letter “ Ma denotes 
the jiva called also the knower of the held. It is the slave of the Lord but of no one else 
ever. 

The words possessing these attributes and the rest refer to the 
other qualities of the jiva not definitely mentioned in the above extract, 
such as the jiva is an agent, the enjoyer, the self-luminous, etc. Luminos- 
ity is of two kinds according to the difference of the substance and the 
quality. The first depends for its enkindling on its own self, the second 
is the particlar substance which is the cause of enkindling himself as well 
as another. Such is the Self or jivfi,tman. The flame of a candle illumines 
the eye and is itself a lighted mass and its burning is dependent upon 
itself and it manifests itself by its own light and is not like jar, etc., which 
manifest themselves through another’s light. Therefore, the flame is self- 
luminous. But there is this difference between the flame and the soul that 
the flame being material cannot shine forth or illumine itself, in other words, 
has no self-conciousness. But the soul is self-lixminous like the flame and 
illumines others like the flame, but has the additional attribute of self- 
illumination, of self-consciousness, which the light has not. Therefore, it 
is said tliat the soul illuraities itself, is self-luminous and of the form of 
intelligence. 


• ■ 


Adhikamna VII L. — The Avatdras like fish, etc., are not part 
of Brahman but Brahman itself. 

As a digression the author here considers the subject of A vatS,ra8. 
In the Gopalat4pani Upanisad it is said (page 195. Thirty-two UpanisadSi 
Ananda l^ram Series.) 

There is cue ruler, all-pervadijg, the Lord Krisna, the adored of all and though one 
shines forth as many, the wise who worship Him as seated in the throne of the heart enjoy 
eternal happiness but not so the others. 

Similarly in tlie Visnii Purina it is said (L2.3.) : — 

Salutation to that Lord Yisnu whose essential na^tnie is one as well as, ipan^, who is 
both subtle and the gross, who is both iq^nifest and uqmanifest^ who is. the caos^ of 


i 
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Here the Lord is called as one, in the sense of being the whole, and 
is called as having many forms, in the sense of having -taken many Aihsla-* 
kabi Avatilras. 

iDouhL ) — Notv the doubt arises. Are these Aiiiiia-kala Avat-1»ras - 
portions of Visnu, in the same sense as the jiva is a portion of the Lord, 
or is there any difference? 

(Piirva-pakm).— There is no dilTerence between the jivas and these 
Amjfa Avataras, for both are amsfas or parts of Bralnnan, and as such there 
is equality of attributes between them. 

{Siddlidnta).— This is not so, as shown in the next Sutra. 


SUTKA 11. 3. 44. 


sr^Rrrr^fr^qr: n r i ^ i n 

Prakasa-adi-vat, like light and the rest, ^^-Na, not, Evam, 

thus, Parab, the highest, the supreme, the Avataras like the Fish, etc^ . . : 

44. The supreme avataras like the Fish and the rest, 
are not thus aihsas of Brahman as the jiva is ; like the light ■ 
and so on. — 262. 

COMMENTARY. 

Though denominated by the term Amsia, the avataras like the Fish 
and the rest, are not am^as in the same sense as the jira is said to be. 
The word amsa, applied to the avataras, means the entire Brahman. This 
the author explains by the example of “ light and the rest ” : — As sun is 
said to be light, and the firefly also is said to be light, yet the word light 
applied to the sun has altogether a different meaning from the word light 
applied to the firefly. There is no oneness of form between the sun and 
the, fii^fly. Similarly though the nectar and the wine are both liquids, • 
' and equally termed liquids, yet they are not the same ; in the same 
j: way the avatfiras and the jivas, though amsfas of Brahman, yet are not 


; 'Wdsf Smaranti, the Stnritis declare. Cha, and. 

V; f45. The Smritis also declare the same. — 263. 
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The amsa is used in two senses, (1) the amsa or part of one’s ownself and hence iden- 
tical with himself, (2) a part separate from .one’s ownselt The first called Sva ms a is 
absolutely identical with the whole, of which it is a part. It has all the powers, the nature 

and the condition of the original ; there is not the slightest difference between it and its 
prototype. The second called Vibhinna ' Amsa has‘ lesser jjower, lesser energy, lesser 
attributes than the original. The Sva-aiiisas are all full of perfect attributes and free from 
all defects. 

The sense of the above is this In the Bh^gavata Purana it is said, 
“ these avataras are the partial manifestations (arfiila kala) of the Supreme 
Person, but Krisna is the Lord Himself.” This verse does not mean that 
other Avataras, like the Fish and the rest, are in any respect inferior to the 
Lord ; but that they are the Supreme Lord in His entirety, and are not 
am^as in the same sense as the jivas are the ams'as of the Lord. On the 
other hand, they are like the various aspects of the same Lord manifesting 
different powers, just like the crystal and the rest, which show different 
attributes at different times. When the Lord in his Avatora manifests all 
His power’s, then He is called a full Avatara, but when He manifests only 
a portion of His powers, then he is said to be a partial Avatara. In His 
avat&ra as Krisna, all the six powers were fully manifested, but in other 
avataras, a fewer number of these powers were shown forth, and hence they 
were called amsla kalHs. It may be illustrated by the example of a great 
professor, who is master of, all the sciences, and who is, therefore, called a 
perfect master ; but when he addresses a lower class of intellects, he may 
hot expound to them all the six ^astras, but only a particular portion; 
hhd in that aspect of his teaching, he may be called a partial teacher ; 
though as a matter of fact, he is master of six sciences. It is only in the 
Lord ’ Kj’i§na, the infant sucking at the breast of mother YafodS,’ that we 
find the perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, supreme love for all humanity or an object 
of supreme love for all humanity, the maker of the supremely sweet 
heavenly music which turns the head of even the wisest Gods like BrahmS 
knd thegU^t, the possessor of the most ravishing and beautiful form, which 
ehcbaiits all who behold it, and ummeasureable compassion and the rek. 
These attributes are fully mentioned in the tenth Skandha of the Bh^gavat 
iPurapa.’ The Lord in His manifestation of ^ri Krisna was attended by 'all 
His ..energies, like RSdhS and the rest, as described in the Purusa BodHihi 
&ati'. But in His other avataras, like those of the Fish and the rest; Wa 
did not bring down' att His enefgifes, noFdid He manifest aW His stt^bfitfes. 
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But these avataras were identical with the Lord and though called athilas, 
they were not parts of Brahman in the same sense as jivas ai’e said to be 
His parts. In the Hik-parif^ista the various powers of the Lord are fully 
described. 

The author now adduces another argument to prove the same con- 
clusion. 

SCiTEA II. 8. 46. 

ii =( u i ii 

Anujfia^ permission {to do good or bad deeds). Hence activity, 
Pariharau, exclusion, cessation from activity Mukti or Release), 

Deha-sambandhat, on account of connection with a body, 
Jyotir-adi-vat, as in the case of light and so on. The word jyotih means * eye/ 

46. In the case of the jivas, there is wordly activity 
or cessation therefrom (Release), on account of their connec- 
tion with bodies, but not so in the case of the avataras. The 
- jivas are like light in the eye (depending for its vision npon 
the activity or cessation of the light of the snn). — 264. 

COMMBNTAEY. 

' ; Though the jiva is an amsla of the Lord, yet on account of its con- 
nection with Avidya from beginningless time, and on account of its con- ^ 
nection with a body, it is under the control of the Lord, and with regard 
to it we find texts declaring permission and exclusion. But no such 
control by the Lord is related with regard to the avataras like Fish and 
(" the rest. On the other hand, they are described as the Lord and as 
uninfluenced by their bodies which they assume. Thus there is a great 
■ difference between the avataras and the jivas. 

The word permission means inciting a person to do good, deeds, 

' as we find in the Kau§itaki Upani§ad, that the Lord makes him whom 
he. wants to raise up do good deeds, etc. (Kausitaki, III._ 8.) 

•j: ; . The word exclusion means cessation from work (good or bad), hence 
iil^ti, as we find in the texts “knowing Him one transcends death.” 

. . As an illustration of this, the author says, “ it is like 
; 1 Tlb,e..word ' light ’ here means ‘ eye ’ ox the power , of’^^loh. - As 
a part of the sun, is yet manifold on account of its' relf|^? 

‘ bodies, and as it depends for its activity oh fhe '^,|^fe 

ceases to be active when the 'sun does hot'|#i^i^' 
on the ^presence- or absehee'.^* 
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permission or will of tlie Lord. But the AvaMras are parts of the Lord, 
like the rays of the sun which are identical with the sun, and can never 
be excluded from the sun, and do not depend upon any permission or 
exclusion of the sun. Thus there is a vast difference between the jivas 
and the avatSras. 

StTTRA II. S. 47. 

U ^ I ^ I » 

Asantateb, on account of non-connectedness or non-perfection, 
Cha, and. Avyatikarah, want of conftsioo. 

47. The jiva is incomplete and hence there is no 
possibility of confusion between the jiva and the avatSra. 


COMMINTAKY. 

The jiva is incomplete and not perfect like the avatSra, hence it 
can never be confounded with the avat^ra, like the Fish and the rest. 
The jiva is atomic in size and hence non-full ; as we find it described in 
texts like that of the ^vetai^watara Upanisad, V. 9. which says “the jiva 
is to be known as part of the hundredth part of the point of a hair.” 
While the avat&ras are declared to be full as in the text : — 


That (the root of all avataras) is full, this the (Tisible avatara) is also full, from 
that full this full emanates. Taking away this full from that full the full still remains 
behind. 

The Pfirva-paksin had adduced the reason for holding the jiva to 
be identical with Avata,ras, because of the epithet ‘ arin^a’ being applied 
to both. The author shows in the next Sutra the logical fallacy in the 
reasoning of the Purva-paksin. 

sOtRA II. 8. 48. ' . " ■ 

^ n R I \ I a 

Abbasa^i, fallacy* Eva, mere. Cha, and. 

48. The reason for bolding the jiva and the avataras 
to be igimilar is a mere fallacy. — 266. 

■ COMMENTARY, 

I'he reason adduced by the Pfirva-paksin to prove the similiarity 
of the jiva with the avaUra is that both are equally designated by the 
word ‘ arnica.’ There is a logical fallacy (of undistributed middle) in 
this argument. The reasoning may be fully set out in this form : — 

The jiva is a part or aihila of Brahmap — the avatara is a part or 
amfe o£ Srahman ; therefore .the jiva is an avat&ra. 
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It is the same reasoning the absurdity of which is apparent to every body if stated 
fully thus 


All dogs are animals — all men are animals ; therefore all dogs are men. 

The word ‘clia’ hi the Sutra implies that other illustrations of such 
fallacious arguments may also he given here. Thus though the earth and 
the ether are both suhsianecs, yet we cannot infer that both are therefore 
similar ; or as existence and non-existence are both categories, hut we 
cannot infer that therefore both are similar. In shoi't, there lurks the 
fallacy of undistributed middle in all these reasons. 

The conclusion, therefore, is that the woi’d ‘am^a’ when applied to 
theavatsra means the non-manifestation of the entire Divine powers, 
while the same word when applied to the jivas means subordination to 
Divinity. 

Adliikarana IX. — Jivas are not all similar and equal. 

Having thus finished the digression, the author now takes up the 
context about the attributes of the jivas. In the ICathopanisad we find 
the following text. (II. 5. 13 ) 

il 

The eternal among the eternals, the conscionsness among all the consciousnesses, 
the one who bestows the fruits of Karinas to many Jivas, the tranquil-minded ones who 
see Him seated in their Atma, get eternal happiness, but not the others. 

[DouU). This text shows that the jivas are many, hut have all 
the, same attribute of being eternal and intelligent. Are they therefore' 
all similar ? 

{Purva-pahsa). The Purva-paksin maintains that because all jivas 
possess the same attributes of eternality and intelligence ; therefore 
they must be all similar. 

{Sidih&nta ). — The jivas are not all similar as shown in the next 

Sfitra. 

SOtRA n. 3. 49. 

3ii:auPi4uid, II I X I 8^ II 

Adyista, the fate, the kannas. Aniyamat, on account of 

nbn-determinateness, on account of non-similarity. 

,49* . The jivas are not similar, because their karmas 

, The Wprd mb is understood in this Sfitra from Sfitra 11. 3. 44, < The 
jivas do not all experience Mud of ptleasuxe and pain, becsens© 



'f'WS 
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though, their essential nature is the same, yet on account of tlie variety of 
their karmas, tliey are all different in their experiences, etc. The karmas 
or adristas are beginningless. The jivas have different adri§tas, in this 
sense also that they have worshipped the Lord in different ways. 

If it be said that the difference between the jivas is owing to the 
differences in their loves and hatreds, in their desires and affections, that 
also does not fully explain the case, as the author shows in the next 
Sfftra. 

SCtTEA II. 8. 50. 

n R I ^ I u 

Abhisandh3’'-adisu, In regard to their purposes and the rest, 
Apf, also. ^ Cha, and. Evarn, thus. 

50. And thus they are different witli regard to tlieir 
inclinations and the rest. — 268. 

COMMENTARY. 

The differences o£ desires and hatreds are not final causes which 
determine the differences of the jivas ; these desires and inclinations, 
loves and hatreds have for their cause the adrisfas of the jivas, and thus 
adristas are the final causes which determine the differences of the jivas. 
Desires and inclinations are only the secondary causes. The word ‘ cha ’ 
in the Sutra indicates that the momentary differences also iDetween the 
souls are to be explained on similar grounds. 

If it be said that the differences between the jivas rise from the 
differences of environments in which they are placed, in favourable en- 
vironments like Svarga and the rest, or in unfavourable environmenst like 
the earth, etc.; to this also we reply that it is not so. For the environ- 
ments themselves require a cause behind them» The next Sutra explains 

. SfrTRAIL3.5L 

Prade&’at, on account of locality or environments. fi% Iti, thus. 
%^Chet, if. ¥[ Na, not. sr?^wn’^fT^Antarbhavat, because of being included or 
comprehended. 

51. If it "be said that on account of the differences of 

environments there is cansed the diversity among the souls, 
we reply it is not so, because the differences of environments 
are comprehended nnder adrifta. — 269, ' 
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COMMENTARY. 

The souls are placed in heaven or hell, in favourable or unfavour- 
able environments owing to their different karmas or adristas ; therefore, 
the ultimate cause of the diversity observable among the souls is not the 
environments, but the adristas of the soul. For it is observed that two 
jivas placed under esactly the same environments do not act in an identical 
way, but show forth a diversity of nature ; thus it follows that diversity 
among the souls is caused by the beginningless adristas of the jivas. 

Here ends the third Pada of the Second Adhyaya of the Govinda 
Bh^sya on the Brahma Sfftras. 




SECOND ADHYlYA. 
Fourth Pida. 


t^cTT! 

iJCcTR ^rrfg crar 5 i«it ii 

O, God, (the sportful oiie, •who creates tJie prana), [born of thee my life-breath and 
the senses are constantly prone to evil and absorbed in worldly matters. Control them 
thus, O Lord, that they may follow the path of virtue. These my life-breaths and senses 
created by thee are naturally prone to evil and lead me astray. O destroyer of evil, train 
them so, that they may change their course and follow the path of virtue. 

Adhikarana I. — The ‘prdnas have their origin from 

Brahman. 

In the third P4da, the author has reconciled the conflict of the tests 
regarding the origin of the various elements. In the fourth P^da he 
reconciles the conflicts of the texts regarding the super-elements, namely 
the prAnas. The prAnas are divided into two classes, namely the prSnias 
strictly so called, and the pri-nas metaphorically so called. The eleven 
senses, sight, hearing, etc., are called pr&nas in a secondary meaning. 
The five prSnas known as pr^na, apana, vyana, samana and udana are the 
principal pranas. Among these the author first takes xip the eleven senses, 
which also are called pranas in a secondary sense. 

We find in the Mundaka Upanisad II. I. 3. the following : — 

jn%r II 

^rrMir ii 

From this is born Prana, Manas and all the senses, ether, air, light, water and the 
earth, the support of all. 

{Doubt ). — The origin is mentioned here of the senses. Is this 
origin to be taken in a metaphorical sense, like tlie origin of the souls ; 
or is it to be taken in its literal sense, like the origin of ether, etc. ? 

{P4rva-iM'kdn ). — The Purva-paksin says that the prAnas have no 
origin, for they are eternal, like the jivas ; and existed even before cre- 
ation. The following text shows this : — 

^ siPt?nr snM ^ i 

Non-being, truly this was in the beginning. Here they say, what was that ? Those 
Eisis indeed were that Non-being, thus they say. And who were those Eisis ? The 
prdpas indeed were those Eisis. 

This text shows that the Ri§is existed before creation and the Risis 
in the plural number are explained by the text to mean the prApas. Henp^ 
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the senses existed before creation and have no origin. The text of the 
Munclaka Upanisad, quoted above, showing tliat pr^inas have an origin, 
must be taken in a inetapborical sense. 

(Sidd/ia/ito.)— The pranas have origin, as is shown in the next 

Shtra. 

sCtea II. 4. 1. 


(I?!! Tatba, thus, for tlie same reason, srriirr : PrSnah, the pranas. 

1. The pranas also originate in the same way as ether 
and so on. — 270. 

COMMENTARY. 

As ether and other elements originate from the Supreme Brahman, in 
the same way do the piAnas or the senses also originate from Him. This 
we say because before creation it is declared that everything was one, and 
direct texts also show that from the Supreme Lord come out the piAnas, 
manas and all the senses. The text of the Mundaka Upanisad , II. 3, 1, 
already quoted above clearly shows this. The origin of the prdna is not 
to be taken in a metaphorical sense, like the origination of the soul. For 
the jlvas have intelligence as their essential nature, and are free from all 
those six modifications, which we find with regard to material objects. 
Therefore, the origin of the jivas mentioned in some texts have rightly 
been explained in a metaphorical way, while the origin of the senses 
ought not to be so explained, because the senses are modifications of 
Prakritic matter and with regard to them the origin is to be taken in its 
priinaiy sense. This being so, the word Risi or Pr,lna mentioned in the 
text quoted by the Purva-paksin is to be interpreted as meaning Brahman, 
and the PiAna here means the Omniscient Lord, the Great Risi or the Seer. 

But in the above text the word PiAna is in the plural number, how can 
it refer to the Supreme Bi'ahman ? The woz’d Risi also is in the plural 
number therein. The plural number is to be taken in a secondary sense, 
as we find in the next Sutra. 

' SfTTEA II. 4. 2. 

nhmuwiNCd, II R i 8 I R II 

, „ Gauijl secondary. ?Rrwifrg[ AsambhavAt, ou account of impos- 

sibility, 

2. The plural number as applied to Brahman must 

be taken in a secondary sense, because it is impossible that 
Brahman should be man^— 271 , . : , . i 


nU^ya] 
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COMMENTARY. 


Tlie plural number is figurative only, because the Lord being 
essentially one, and there not being many Lords; the plural number is 
not literally applicable to Him. Of course, He may be looked upon as 
plural with regard to His various manifestations. One Lord, like an 
actor, plays many a part on the stage of the world ; ordike a crystal shows 
many a facet scintillating with diverse hues. The sacred texts also say 
the same, who essentially one appears as manifold,” '' reverence to Him 
who is one and yet manifold.” 

SOTRA IL 4. 3. 

n ^ ^ ^ n 

^Tat, that, namely Brahman, Prak, before (creation.) : j^ruteh 
on account of the sacred text. ^ Cha, and. 

3. Because before creation, the texts declare that 
Brahman alone existed. — 272. 

COMMENTARY. 

Ill pralaya, there do not exist many objects, so the plural number is 
inappropriate for that ]-easoii also. Ail substances, whether Spirits or 
Matter, are resolved in the Para-Brahman in Pralaya. There is in pralaya 
a state of unity and the texts repeatedly declare this unity. Therefore, the 
plural number in the above text describing Pralaya, must be taken in a 
secondary sense. 

Note.— In Pralaya the matter is resolved iii Brahman’s tamas sakti and does not retain 
its nature as Matter. The jivas also are resolved in Brahman, but in a different sense. 
They retain their individuality. Thej are like bees in a lotus flower, when the flower 
closes up its mouth. The bees are there inside the flower ; but as they do not manifest 
or appear outside as bees, but are in the heart of flower ; the flower only is said to exist. 
This is the merging of the jivas in Pralaya. The Lord withdraws them ail into His bosom, 
and there they go to sleep in pralaya, and as they do not appear as Jivas ; the Supreme 
Brahman is said to be the only entity existing then. 

The author gives auotlier reason to show laow the word Prana is here 
to be interpreted as meaning Brahman. 

sGtra II. 4. 4. 

II H 1 « 1 8 II 

Tat-parvakatvat, having for its antecedent that, because 
before creation, Vachah, of speech, of name, the Brahmap in His subtle 

energy. 

4. Because the Speech existed even before the cre- 
ation of Pradhana and the rest. — 273. 






1 :.; 
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COMMINTARY. 

3 names of all objects other than Brah- 
existed even before the creation of the 
:ate of pralaya, there did not exist any 
Consequently there did not exist any 


The word Speech here mea 
man.. The * V ah ' oi’ the W^oi ( 

Pradhanaand the rest. In that £ 
objects having name and form. 

Instruments, namely, any senses 

The pranas, therefore, as meaning senses, did not exist then, conse- 
quently the word Piina in the above text must be taken to mean 
Brahman. The following text also shows that before creation there did 
not exist any objects having name and form.-fBrihad-aranyaka, L 4. 7.1 

this was then undeveloped. _ It became developed by form and name, so 

that one could say, “ He, called so and so, is such a one. ^ ^ ^ , ti .t, 

TliP.rAfnre the sense is that the Prtinas have an origin ]ust like the 


■The senses are eleven. 

attempts to reconcile the number of the senses. The Pdrva- 
seven and he relies upon Kalha XJpanisad, VI. 10, where the 
1 . He also relies on the text of B.rihad-arapyaka, IV. 4. 1, where 


Adhikarana II 

Hotel. -The author now 
paksin says the senses are s 
senses are said to be seven, 
also the enumeration of the senses is seven. 

Having reconciled in the previous Adhikarana the conflict of the 

texts as regards the senses— whether they are eternal or created— the 
author now reconciles the conflict as regards the number of the senses. 
The following text shows that the senses are seven. (Mundaka I^anisad, 

smsri snPRrf^ ^ twr ii 

^ ^ ^ 5rrar &ri|5rT*« ^ ii c n 

The seven sense-currents are produced from Him, with their corresponding seven 
perceptions, the seven kinds of objects of perception, the seven co-relations and these 
seven organs in which move the sense currents. For the pnrpose of producing knowledge, 
tke seven are placed ia every human being. 

The following text shows that the senses are eleven, (Brihad-ton- 

yaka TJpanisad, III. 9. 4). 

^ ^ ^ 5^ OTT 

He asked; “Who are the Rudras?" Yajuavalkya replied: “These ten vital 
breatfhk {pnmn^ We sens^,: hve Jnanendriyas and the five karmendriyas), an 

Atman, as thWeventh. WhenfJEiey d^rt fromt this mortal body, they make us cry 
(rodavantil. and because they make us cry, they are called Rudras. 
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BhA^ya.^ 


(Douht ). — Are the senses seven or eleven? 

(PiirTO-palssa).— The senses are seven and the author shows this 
in the following Sutra of the Purva-paksa. 

SCfTRA II. 4. 6. 


5. The senses are seven because the seven senses 
accompany the departing soul and because the text also 
specifies these seven. — 274. 

COMMENTARY. 

The senses are seven only, because we find scriptural text showing 
that the seven accompany the departing soul. Thus the Kathopanisad, 
VI. 10, enumerates these seven senses. 

ctniTft toit h \o h 

■When the five organs of perception, along with emotions are at rest and apart from 
their objects, and the Intellect even does not exert itself, that state they call the highest 
road (to God-Yision). 

This text of the Katha-Upanisad describes the condition of Yoga 
and specifies the senses as JuSnani or the senses of perception. The 
seven senses are the five well-known senses and Manas and Buddhi. 
These are the only senses of the jiva. The so-called five Karmendriyas 
hands, feet, speech, etc., are called indriyas or senses in a secondary 
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COMMENTARY. 


The word ‘ but ’ sets aside the Piirva-paltsa. The hands and so 
on must also be considered as pranas, though not included in the seven..; 
Because so long as the soul abides in the body, they also assist the soul 
in the accomplishnaent of its desires and in experiencing enjoyment, 
and because they have different functions. Thus in the Brihad-aranyaka 
Upanisad we find that hands, etc., are also called senses. (III. 2. 8.) 

The hands are one Graha, and these are seized by -work as the Atigraha, for with 
the hands one works work. 

The above text thus enumerates more than seven senses, and so 
we cannot say that the senses are seven only. In fact, they are eleven, 
namely the five senses of perception, the five organs of action and Manas 
as the eleventh. The word ‘ Atma ’ as used in the Brihad-aranyaka 
Upanisad, III. 9. 4, means the inner organ or the Antahkaraiia. h 

There are five objects of perception, namely sound, touch, Morm, 
taste and smell, to pereeiA^e these there are required five senses called 
the five organs of perception, namely the ear, the skin, the eye, the 
tongue and the nose. Similarly there are five actions namely speech, 
seizing, locomotion, excretion and reproduction. So there are required 
five organs to perform these five kinds of action and which are the hands,, 
the legs, the tongue, the anus and the organ of generation. To unite all 
these activities, which are diverse, it is necessary that there should be 
an organ which must exist as a unifying agent, with the memory of the 
past and the present, together with the anticipation of the future ; for 
without such an organ, the activities of these other ten senses would be 
unharmonised and discordant. This unifying organ, therefore, is what 
we call the inner organ or the Manas. This one inner organ has many 
functions, and sometimes it is spoken of as one, and sometimes as many. 

^ The various functions of the mind are enumerated in Brihad-top,yaka 
f Upani§ad, I. 5. 3. ' ' '■ "f'"-';'' 

WOT* m \ 

Desire, representation, doubt, faith, want of faith, memory, forgetfulness, shame, 
fear, all this is mind. 

' i" , Sometimes, the mind is spoken of as four-fold as Manas, Buddhi, 
Ajha.mtira and Chitta. Manas is the faculty of representation, Buddhi 
is that of deferininatipn, Ahamkara is the egoity, ..and Chitta is the 
tMnkifig &culi^, ■ ^ay look upon this in 

it is a unit, with a dive^t^^|i|ijh^ti6ns,. = Tips thp senses frp 


ner organ, 
eleven. 
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Adhikarana III. — The elevn Indriyas are atomia. 

(Doubt ). — The author now considers the question of the nature and 
size of the senses. Are these senses ali-pervading or are they atomic ? 

(Purva^pakdn). —The Pfirra-paksia says that the senses are all-per- 
vading, because we can hear sounds at a distance and see objects far oS. 
(Siddhanta ). — The SiddiiAnta view, however, is that the senses are 

atomic, as shown in the nest Sutra. 

sOTRA II. 4. 7. 


Anavah, minute atoms. =q' Clia, and, indeed, verily. 

7. The senses are verily atomic. — 276. 

COMMENTARY. 

' The word ‘ cha ’ has the force of certainty. It means that the senses 
are not all-pervading, but atomic. The eleven prfinas are indeed atomic. 

Note.— These are the so-called pamaneiit atoms of the Theosophists. A graphicdes- 
cription of these is to be found in Chapter IV of ‘The Study ia Consciousness ’ by Mrs. 

■"Besant,.. ■ 

The reason for holding the senses to be atomic is to be supplied from 
the previous Sutra, which declares that the soul is atomic because it goes 
out of the body and come.^ back into the body. , Scriptural tests (like 
Bi-ihad-aranyaka Upanisad, V. 4. 2) declare that the soul is accompanied 
by the senses when it goes out ; and when the soul takes a new body 
the senses accompany it too. The question arises, in what form do the 
senses accompany the soul. The answer to this is, that the senses are 
permanent atoms, which always accompany the soul, wherever it migrates ; 
whether to regions physical or super-physical. The hearing or seeing 
objects at a distance is accomplished by these senses or rather permanent 
atoms, by the vibratory length of their waves. In other words by the 
expansion of their qualities. As the jiva pervades the whole body, though 
the particular place of its residence is the heart, so , the senses are the 
ministers of the jiva and surround the jiva, but pervade the whole body 
through their qualities. This Sutra tluis refutes the doctrine of thb 
Sahkhyas who maintain that the senses are all-prevading. 


Adhikarana IV. — The chief Prana has also an origin. 

In the Mundaka Upanisad, II. 1. 3, we read: — 

^ iMt n 
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From Him (when entering on creation) is born prana, mind, and all organs of senses, 
ether, air, light, water, and the earth, the support of all. 

(Doubt.) — TLe above text evidently refers to the chief prana. The 
question therefore arises, does the chief prana come out of Brahman like 
the jiva or does it originate from Biahman like the ether and other 
elements ? If it comes out like the jlva it would be eternal, otherwise it is 
a creature and hence transient. 

(Purva-pah^a.) — The Purva-paksin maintains that the chief pr4na has 
no origin, because of the l^ruti which declares this pr^na verily does not 
rise, nor does it set. To the same effect is also a Smyiti text : — 

t r 

Birth and death, entering the body or abandoing it, have only reference to the body. 

It is body which is bom and dies and it has no reference to the chief pr&na. 

ffotc.— The ordinary phrases such as, the prana has entered, the prana has gone out, 
really do not mean that the prana has an origin or that it is destroyed. They are to be 
explained in the same way, as the jiva has entered the body, the jiva has gone out. 

Hence the Pfirva-paksin maintains that tbe pif.na is eternal like the 
jiva, and has no origin. 

{Siddkanta.) — ^The next Sutra declares that even the chief pr4^a has 
ati origin. 

SOTRA II. 4. 8. 

^ I ^ I q U 

^re 5 thal 3 , the best, the chief prdna- =er Cha, and. 

8. The chief prana has also an origin. — 277. 

COMMENTARY. 

The chief prana originates like ^kasla and the rest, because the above 
text of the Mund aka Upani^d distinctly uses the word ‘Jayate Pranah,’ 
the chief prana is bom. Moreover, having regard to the promissory 
statement of the Mundaka Upanisad ‘ He created all this,’ we must infer 
that plana also is created hy the Pord, otherwise the general proposition 
‘ He created all this ’ would not be accurate. This being the case, the texts 
that declare the chief prSna is not created are to be interpreted in a meta- 
phorical way. The chief prn^a is called the best, because it is the cause of 
the maintenance of the body. The going out of the chief breath is follow- 
ed by the decomposition of the body. The separation of this Shtra from 
the last is in order to carry tlie Anuvfitti of the word “ chief pr^na ” into 
the next Sfltra. The wqrd ‘ chief piAna ’ is to bo supplied in that Sutra 
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present Sutra and the preceding Sutra 7 been enunciated as one Sutra, 
it would not have been possible to read the Anuvj-itti of the chief prana 
alone into the next Sutra. 


Adhiharana V. — The chief Prana is 7iot air. 

The author now examines the essential nature of the chief Pi4na, 

(Douht ). — Is this chief Prana nothing else hut air or is it the vibration 
of air, one of the activities of air or is it air that has assumed some special 
condition on account of its having entered the animal bodj' ? 

(Purva-pah^a ). — The Purva-paksin maintains that the chief pr^na is 
nothing but external air, because the Bfihad-aranyaka f:>ruti declares •' — 
(,Bi’ihad-l,ranyaka Upanisad, III. I. 5.) 

siw g" II 

That which is the pr4na that is verily the air. The full text is given 
below: — 

Yajflavalkya said, “ By the Udgafcpi priest, wlio is Vayii (the wind), who is the breath. 
For the breath is the Udgatpi of the sacrifice, and the breath is the wind, and he is the 
Udgfitpi. This constitutes freedom and perfect freedom. 

Or the mere air may not be called Pr4na, but that particular modi- 
fication of air which performs the function of respiration in animal bodies 
is pr4na. Thus prana is either air, pure and simple, or it is that parti- 
cular motion of air which we find in inhalation and exhalation, for pr&pa is 
not applied generally to mere air. 

(Siddkanta ). — To this Purva-pak&a, the next Sutra supplies the 
answer. 

sOtra II. i. 9. 


H Na, not, Vayu-ktiye, air or the function of air. Ppitliak, 

separate, Upade^at, because of the teaching. 

9. The chief Prana is neither air, nor any function 
of air, hecanse the text enunciates it separately from 
air, — 278. . 

COMMENTARY. ‘ 

The highest Pr4na is neither Air nor any motion of it. Because in 
the itundaka text quoted above “from Him there is produced Prapa, mind, 
*nd all sense organs and Vfiyu, etc.” shows . that Prana and V4yu are not 
identical, for they have been separately mentioned. If V4yu and Prana 
' were 'idehtical, then thme was ho necessity of mentioning these separately. 
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If Prana was merely a function of Air, still there^ was no necessity of 
mentioning a function along with its root, for we do not find any 
mention made of the functions of fli'e and other elements, side by side 
with these elements, as separate things. The test of the Brihad-aianyaka 
Upauisad “That which is Prana is verily Vayu,” intimates not that 
breath'is identical with Air, but that breath is air having a special form 
and that it is not a separate element like ether, fire, etc. 

The Sapkhyas hold that Prana is the common function of the 
senses. In the Sankhya Sutra, II. ?1, it is declared ; 

The five Vayus (prana, apana, etc.) are the modifications in common of the three 
internal instruments, namely of Buddhi, Ahamkara and Manas. 

This opinion of the Safikhyas is not correct because Pr4na being one, 
cannot have conflicting functions, like those of the various senses. 


Adhikarana VI. — The chief 'prdna is also an instrument 

of the soul. 

In the Brihad4ranyaka Upauisad it is said that when speech and 
other senses are asleep, Prdna alone remains awake ; that Pr4na alone is 
untouched by death, Pr§,n,a is the absorber, it absorbs all the senses like 
speech, etc. ; that Pr&na is the great protector, it protects all lower pranas 

as the mother. . .protects her children. 

j^Qte,--The reference to the Bfihad-aranyaka Upauisad appears to he incorrect, it is 
rather in the Prasna Upanisad that we find similar references (Prashia II. 18., III.-3,), in 
fact the whole of the Second and Third Prasna has reference to this chief prana. . 

(Doubt.)— 1 b this chief prana an independent entity residing in this 
body like the jiva or is it merely an instrument of the jiva helping 


(Pm'va-paksa ). — Prana is an independent entity dwelling in the body 
along with the jiva, because the texts declare his manifold perfections. 

Note.— This Purva-paksa is really the view of Sri Madhva. According to him, Prapa is 
a separate entity and dwells in the foody along with the soul. This chief Prapa, corres* 
ponds with the Christ principle of the Gnostics. Ail souls dwell in Christ and the 
Christ dwells in the Lord. Madhva guotes Vayu Parana in support of his view 


^ ii 

The elements, human senses, the sacred Scriptures and all this world came forth from 
the Supreme Pr^r^a (Christ), the Supreme Pr^ria came out from the Highest Lord, but the 
perfect Lord is without a cause. 

This trinity of God, Christ and Soul is more in harmony with the occult teachings, 
than the exoteric expositions of these Slitras. , ^ ' 


; 
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, (Siddhdnttz.) — The Prana is not an iadepeiident entity, but subsi- 
diary to the jiTO, as is shown in the following Sutra. 

sDTBA IL 4. 10. 

II ^ I 8 I II 

Chaksur-ad‘.-var, like t'he eye and the re>t, 5 Tu, but^ cT^ — 
Tat-saha, along with them. ^istyadibhyah, on account of being 

taught, 

10 . The Chief Prana is also an iiistrument of the jlva 
like the eye and the rest, because it is taught along with 
these organs in the scriptures. — 279. 

COMMENTARY. 

The word ‘ tu ’ removes the doubt. PrSna is also an organ of the 
jiva like eye and the rest. Why do we say so? Because i a the section, 
relating to the controversy between the prana and the senses, the prAna. 
is described as one of the senses of the jtva. Things having similar 
attributes are always taixght together, as the metres called the Brihad- 
rathantra, etc. (See Praslna Upanisad K Prai^na ; and also the Chh4udogya 
Upauisad V. 1. 1., etc.) 

The word ‘Adi,’ etc., used in the above indicates that the word 
‘Pr^na’is also used in the sense of sense-organs. As we find in the 
sentence, ‘ whatever is verily this chief prana, that is vei-ily this middle 
prana.” 

The prina is enumerated along with the senses, in order to indicate 
that it is not independent. 

■ Adhikarana VII.— The Chief Prana is the 'prime minister 
( of the soul. 

If the chief prana is an instrument of the soul, like the ey^and- 
tho other organs, there must be some special function of the chief prtoa, 
by which it assists the soul But we do not find any such function 
given to this chief prana, for there are not mentioned twelve senses but 
only eleven. • Had the chief piAna been one of the senses, then it would 
have been said that the senses are twelve. Therefore there is no simi- 
larity between the senses like the eye, etc., and the chief pr&na. 

This objection is answered by the next Sutra. 

StTBA 11. 4. 11. • • • 
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Akaranatvat,ou account of its not having any special function 
or activity. Cha, and. q Na, not. Dosab, objection, fault, jiqi 

Tatha, thus, f| Hi, because. Dar^ayati, declares, shows. 

11. There is no objection to the chief pr%a being a 
sense, though it has no special activity, for the scriptures 
declare it to be so. — 280. 

COMMENTARY. 

The word ‘ and ’ has tlie force of hut here, and is employed to re- 
move the doubt above raised. The word ‘ karana ’ in the Sutra means 
activity. Though the chief prana is not useful to the Jiva in any special 
way, like the senses of sight’ and hearing, etc., yet that is no serious 
objection to its being an instrument of the soul, because it is of the 
greatest help to the soul, by being the support of all the other senses. 
Not only does it support the senses, but it is the organising life of the . 
body, and hence of the greatest importance to the Jiva. Because we thus 
find in the Chhandogya ^ruti Chapter "V., Khanda I., verses 1 to 5. 

.%f I? f % «r ssT sn% gnw 

STSSETimi 

He who knows verily the Oldest and the Best becomes himself the Oldest and the 
b^^st (among his peers). The chief Prana is indeed the Oldest and the Best. 

% % ^ig ^ 1 II R II 

He who verily knows the Best of the Dwellers, becomes the best of the residents 
among his own people. (The Prdna working through) Agni is indeed the Best of the 
Dwellers. 

si%ST lU II 

He who knows the Firm Stay, stays firmly (as he desires, either) in this world or 
in the next, (The Prana, working through) the Surya is indeed the Firm Stay. 

I ?srP7?^ ssftsr ^ 

^R>1?^||«ll 

. He who knows the Success, succeeds in (getting all) his desires, both divine and 
human. The (Prana working through) Indra indeed is the Success. 

1 ^ 1 ^ 3 fT?icRn in^ n 

; He who verily knows the Refuge, becomes a refuge of his people. (The Prana, 
working through) Rudra is indeed the Refuge. 

This shows that; the chief prana is also an instrument of the Jiva. 
The senses like the eye, ear, etc., are as if officials of the Jiva, and help 
him in his enjoyment and activity, but the chief pr^na is his prime 
minister and assists him in his highest functions, and in the attainment 
pf ^1' his degir^, ' ■ , • ' I , 
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Adhikarana V III. — The chief Pr&na has five functions. 

We find in the Brihad-^raiij’aka Upanisad (I, 5. 3). 

That -which is Yayu that is the Prana, and this Vayu Is fivefold, prana, apdna, vyana, 
ud^na and samana. 

(Doubt),— lire these five pranas, apanas, etc., separate from the 
chief prana or merely modifications of it ? 

(Ptirva-'paksa ), — Tlie Purva-paksin maintains that they are separate 
from the chief pnina, because they have got separate names and because 
they have separate functions. 

(Siddhanta), —-The following Sutra, however, refutes this view. 

sCJTRA IL 4. 12. 

Pancha-vrittih, having five functions. Manovat, like 

the mind. Vyapadisyate, it is designated. 

12. The chief Prana is designated as having five 
functions like the Manas. — 281. 

COMMENTARY. 

The Prana, though one, becomes fivefold, according to the particular 
organ of the body ^Yllich it occupies for the time being, and which it 
vitalises. Its functions become fivefold and diverse, owing to the diversity 
of the organs through which it works. The Chief Prana, therefore, is 
designated by these five names of prana, apana, etc. These five are 
consequently the five aspects or functions of the Chief Pr^na, and not 
separate from it. The difference of nomenclature is owing to the 
difference of their activities. There is no essential difference in their 
nature, and the word prana is a common name for them all. (As one 
energy of steam by moving different machines such as a printing press, 
the fan, the drilling machines, etc., liiay perform different functions, 
according to the machine through which it acts, so the chief PrSria 
has different functions according to the different organs through which 
it works). In fact there is a distinct text of the Bjihad-Sranyaka Upanisad 

which says that these five are verily Pranas. (I. 5. 3). 

The prana, the a.p4na, the vy^na, the iidana and the samana all that is breathing is 
Pr4na only. 

It is just like the functions of the mind mentioned in the same text. 
The full text is given below. (Br. Up., I. 5. 3). 

wm StT<!f , 

iPiT wm{ m 
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sPinrsgrgT Jw «a:^ ?T?Wcit^ ^ggr isrq^# 

ft5SRT% 5EIJ snwsqi^lT suT^r 

!5WT%TS5i ?^?r535# ara qtgFJ#T m sf^iwonr gi^T arnair?!: ii 

When it is said, that ‘he made three for himself,’ that means that he made mind, 
speech, and breath for himself. As people saj^ ‘ My mind was elsewhere, I did not see ; 
my mind was elsewhere, I did not hear,’ it is clear that a man sees with his mind and 
hears with his mind. Desire, representation, doubt, faith, w^ant of faith, memory, forget- 
fulness, shame, reflexion, fear, all this is mind. Therefore even if a man is touched on the 
back, he knows it through the mind. 

Whatever sound there is, that is speech. Speech indeed is intended for an end or 
object, it is nothing by itself. 

The prana or up-broatliing, the apana or down-breathing, the vyana or back-breathing, 
the udana or oul -breathing, the samana or on-breathing, all that is breathing is breath 
(prana) only. %"eriiy that Self consists of it; that Self consists of speech, mind, and 
breath. 

Here though the names and the functions are different, yet desire, 
purpose, doubt, etc., are all forms of mind and not different from it, but 
only modifications of it ; so Pnlna, Ap-bia, etc., are merely modifications 
of the Chief Prlna. 

The word ' Manovat ' may also be explained as “ according to the 
mind having five functions as taught in the Yoga philosophy.’' As the 
five functions of the mind are not difierent from the mind, so the five 
functions of the prana are not different from the prana. 


AdUkarana IX. — The Chief Prana is also atomic. 

{Doubt ). — Is tlie chief priina all-pervading or is it atomic ? 

{Purm-paksa ). — The Chief Prana is all-pervading as the following 
iSruti describes it. (Bi ihad-aranyaka, I. 3. 21 & 22). 

qq ^ qq ^rnr m ^rroq qtq wft 

3R5r^q qntq ^isqqr a^mtq 

5iren 5rq% q qq^q^m h rr h 

He (Chiel Prana) is also Brabmanaspati, for speech is Brahmap (Yajur Veda), and he 
is herlord ; therefore he Is Brahmanaspati, V 

He (Chief Prdiia) is also Saman (the Udgithaj, for speech is Saman (Sama Veda), and 
that m both speech (sa) and breath (ama). This is why Sdman is called Saman, 

22. Or because be is equal (sama) to a grub, equal to a gnat, equal to an elephant 
equal to these three worlds, nay, equal, to this universe, therefore he is Saman. He who 
thus knows this Saman, obtains union and oneness with. S^man, 

This shows that Prd^a is all-pervading as it is the same in all the 
three worlds, , ; i'’' 

{StddM«to).~The Cau^::^^a is, atomic, as shown in the nefiStor!': ; 
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I ^ I U » 

Anuli, atom, atomic. «q- Cha, and. 

13. The Chief PraBa is also atomic.— -282. 

• COMMENTARY.^ 

The Chief Prana is also atomic, because the text declares that it 
passes out of the body along with the jiva. Had. it not been atomic, the 
passing out would be inappropriate regarding it. The Brihad-siranyaka, 
IV. 4. 2, says that tlie Chief Prana also passes out along with the jiva. 

¥r5r(cr q 

iflcw ^ *1# qTS!^«it qr 

sn^5^^Km% stnaiTf srnnT innSiT vrafir 

cT 'iswr ^ iR » 

He has become one, they say, lie does not see. Helms become one, they say, he 
does not smell. He has become one, they saj^ he does not taste. He has become one, they 
say, he does not speak. He has become one, they say, he does not hoar. He has become 
one, they say, he does not think. He has become one, they say, he does not touch. He 
has become one, they say, he does not know. The point of his heart becomes lighted up, 
and by that light the Self departs, either through the eye, or through the skull, or through 
other places of the body. And when he thus departs, life (the chief prana) departs after 
him, and when life thus departs all the other vital spirits (pranas) depart after it. He is 
conscious, and being conscious lie follows and departs. 

Then both his knowledge and his work take hold of him, and Ms acquaiutance with 
former things. 

The all-embracingness ascribed to Chief Prana in the text quoted 
by the Phrva-paksin must be interpreted to mean only that the life of all 
living and breathing creatures, depends upon the Chief Prana. 

Adhiharana X— Brahman as light is the inciter of prdnas. 

In the I^ruti “ when the speecli and other senses are asleep, the prana 
alone keeps awake,” we find the function of the Chief Prana. In the text 
“ these senses are seven in which the pranas move about,” we find the 
function of the secondary pranas. 

{Voubt)—The question arises, do the senses along with the prana 
perform their respective functions of their own motion, or is there some 
other Being who moves these priinas to activity? Are these the Devatas 
who are the moving spirits of the pranas or does the jlva move them or is 
it done by the Supreme Lord ? , , ^ 


ic 
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{PArm-paksia ). — The Purva-paksin maintains that the pranas move 
of themselves, because they are endowed wnth energy of action, or the 
Devatas may be the movers of pranas. As we find in the text ‘‘ Agni 
becoming speech, entered the mouth, etc.” (Aitareya ITpanisacl, IL 4.) Or 
the Soul may be the mover of pnlna, because the prana is subsidiary to the 
jiva, and is an instrument with which it experiences pleasure and pain. 

{Siddhdnta). — The Supreme Brahman is the inciter of Prana and mot 
the Jiva or the Devatas. 

StFTKA II. 4. 14. 

J3mtir, of fire and the rest, the Supreme Brahman called the light. 

Ady-adhisthinani, the Chief Ruler, g Tii, but ^ Tat, that state- 
ment of rulership. Amananat, on account of being so described. 

14. TJie Light is the iDrime mover of the prmas, he- 
• cause the text so desciihes it. — 283. 

. COMMENTARY. 

The word ‘ bxU ’ is used in order to remove the doubt. The Great 
■ Light, namely the Supreme Brahman, is the first ruler or the Chief inciter 
of these pranas. The afiBx ‘ lyut ’ in the. word ‘ adhisthinam ’ has the 
force of agency here. Adhisthanam equal to Adhisth&t^. Why do we 
say so ? Because in the Antaryfimi Br^hmana of the Brihad-^ranyaka 
Upanisad we find the Supreme Lord as the ruler of the Chief Pr^na as 
well. — (Brihad-Sranyaka, III. 7. 16). 

?r i 

He wlio dw^ells in tlie Prania, and within the Prana, whom the Pr^^a does not know, 
whose foody the Prana is, and who pulls (rules) the Pran.a within, he is thy Self, the 
puller (ruler) within, the immortal. 

This and similar texts of the same chapter show that the Supreme 
Ruler is the Brahman, though the secondary rulers are the Devas and the 
. .hiuKiian jtvas. PrSna of itself can have no motion, because it is inert 

) : ' also rules the prSnas, in order to get experiences, as is 

i "‘ .dioTytt in the next Sfitra. 

■ sOtra II. 4. 16. 




II ^ I n » 


pranas. ?ts5!r| otf' 


by the soul having 'or possessing ;.lhe 
ti^^cnptural text, tt.t .r-.t ' f.,) 






15. The soul Controls the Prtoa for its ow3i : M|%- 
ment, because there is Scriptural text to that effect.— 284. ■' 

The Soui is called Prana-vat because the prAnas belong to it. The 
soul rules the pranas and all the senses, in order to accomplish its objects 
Why do we say so ? Because thei’e is a scriptural text 
declaring the rulersliip of the jivas over the pranas. — Brihad-rranyaka, 
II. 1. 18, says :— 

PFTssilr ^ ?i?rr srR'i^rsj: ^INrr # srsnr^ 

QicTcsrr’flR’lfi^ il ii 

But -when he moves alooiit in sleep '"anti dream), then these are his %vodds. Eels, 
as it were, a great king ; he is, as it were, a great Brahmana ; he rises, as it were, and he - 
falls. And as a great king might keep in his own subjects, and move about, according 
to his pleasure, within his own domain, thus does that person (who is endowed with 
intelligence) keep in the various senses (pranas) and move about, according to his 
pleasure, within his own body (while dreaming.) 

To sum up ; tlie Devas and the Jivas both rule the senses, in 
. subordination to the over-lordship of the Supreme Brahman. Tlie Devas 
rule the senses by merely giving them their activities ; the Jivas rule the 
senses in order to enjoy pleasureable experiences, while the Supreme 
Lord by His mere will, empowers the Devas and the Jivas to act as 
suboi'dinate rulers. 

To this rule there is no exception as will be sliown in the next 
Sutra. 

sfjTRA TL 4. 16. 


^ u H n 


Tasya, of this, •sr Cha, and. NityatvSt, on account of the 

permanence or eternit}’. 

. ■ 16. And on account of tlie eternity of this (relation- 

ship between the Supreme Lord and the Devas and Souls, 
He is the real ruler). 

COMMENTARY. 

The Devas rule the body through the mere will of the Supreme ■ 
Lord, because of the eternity of the relation between the Devas and the 
Supreme Self who is the real agent in all activities. In other words, 
■the chief agency belongs to him. As we fipd ft-om the Animryfi.mi j; 
PrShma^a (Bfihad-firapyaka, III. 7;} ' ’ 1 ' 



vwA'nta-sotras. it ausyAya 


is also an Indriya bGcatise it is 
and because it assists tlie Jiva. 


an Indriva as is shown in the 


% Te they, namely the Pranas. Indnyani, sense organs. 

Tat-vya’pade^at, because desiguated as sucli. Auyaifa, elsewhere 

except? SfgRT^resthat, than the best or the Chief Prapa. 

17. " All Pranas are sense organs, because of tbeir being 
so designated, with the exception of the Chief Prana. 286. 

COMMENTARY. 

All these Pranas, 'with the exception of the Chief Prfina, are certainly 
sense organs, because in the Mundaka Upanisad they are so designated 
(Mundaka Upanisad 11. 3.) While in the case of the Chief Pr&na, the 
mention is separately made from the Indriyas. In fact, the word Indiiya 
or sense organ is applied to the organs like sight, hearing, etc., and 
never to the Chief PrSna. The Smriti also says that the Indriyas are 
eleven. Had the Chief Prapa been one of Indriyas then the number of 
organs would have been twelve and not eleven, (See Bhtgavad Gita, 
XIII. 5.) There is a Sruti text also to the effect that the Chief Pr^na is 
not an Indriya. 

An objection is raised to this view. In the Brihad-Sranyaka 
Upanisad, I. 5. 21., it is said that all the sense organs are but modifications 
of PrSna and are different -forms of it. The Chief Prfina must also 
therefore be an Indriya, since every Indriya is but a form of it. The 
text of the Brihad-aranyaka is given below 

^ fgrg* 1 ^ sramcTs^ 

stpap It 

Then the others tried to know him, and said : ‘Verily, he is the best of ns, he who, 
whether moving or not, does not Ure and does not perish, -Well, let all of ns assume bis 
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How do you reconcile this statement with your view that the Chief 
Pi’ana is not an organ ? To this the next Sutra gives the reply. 

StfTlU IL 4. 18. 

II =t I 8 I ?=; II 

Bheda-sruteh ; because there is difference denoting text, 

18. The Chief Prana is not an organ, because there 
is a scriptural statement of its being different from sense 
organs. — 287. 

COMMENTARY. 

The text of the Munijaka Upaiiisad, II. 1 . 3, clearly mentions “ From 
Him is born Prana, and the Manas and all organs.” Thus the Pr4na is 
separated from organs and therefore it is not an organ But Manas is also 
mentioned separately from organs or Indriyas in the same text, and .it 
also ought not to be called an Indriya. To this we reply that Manas is an 
Indriya, because it is formally included in the organs in theBhagavatGitS, 
XV. 7, where it is called distinctly the sixth organ. For refez’ence the 
Mundaka and the Gita texts are given below 

ccci sTr^ir w? 'g i 

^ snMi II 

From him (when entering on creation; is born breath (prana), mind (manas), and all 

organs of sense, ether, air, light, water, and the earth, the support of all.-(Mundaka 


Vailaksanyat, on account of diflereiice of characteristics. 


4lt 
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19. The Chief Prfina is not an organ, because it has 
not the characterstics of an organ. — 288. 

COMMENTARY. 

There is moreover a difference of cbaracteristic between the Chief 
Prana and the senses. In deep sleep still perceive the activity of the 
Chief Priina, for the breathing goes on, while the senses like hearing, 
sight, etc., are dormant* The Chief Prana supports the body and the 
senses, while the senses are instruments of knowledge and activity only. 
Thus there is a difference between the sense organs, and the Chief PrUna, 
both in their essential nature and in their activities. In the Brihad-aranyaka, 
no doubt, the sense organs ai'e said to be of the form of the Chief Prana. 
The phrase ^ they became its form ’ means that their activity is dependent 
upon the Chief Prnna, and not that the sense organs became the Chief . 

, Prana. It is similar to the statement that tlie Jiva has become Brahman, 
>vhich does not mean that the Jiva has really become Brahman, but that 
the activity of the Jiva is dependent on Brahman. 


Adhiharana XII. — The production of individual forms 
is also from Brahman. 

\ In the previous Sutras it has been shown that the creation of the 
elements and the organs and their collective aspects (Samasti) and the 
activity of the Jivas proceed: from the Highest Self. Now, is being deter- 
mined, tlie question ' From whom proceeds the creation of the wmrld in its 
discrete aspect (Vyasti), namely who creates the individual forms.” In 
the Chliandogya Upanisad after having mentioned the creation of fire, water 
and earth, tlie f^rnti goes on to say (Chhandogya Upanisad, VI. 3, 2 to 4). 

II R If 

, Tiiat Being that which bad produced fire, water and earth) thought, let me now 
those three beings (fire, water, earth) with this Imng Seif (Jivatmam), and let me 
^then reveal (develop) names and forms.’* 







, JIAll , . , ■ 

‘ that Being having said, Let me make each of these three tripartite (so that 

Vwater, and earth should each have itself for its principal ingredient, besides an 
adiiali^thre of the other two) enter into these three beings (devata) with this living self 
and forms* , /, / ‘ ‘ 





BM^yd] 


IV PlDA, III ADBIKABANA, BA. 19. 


413 


He made each of these tripartite, and how these three heings become each of them 

tripartite, that learn from me now, my friend. 

(Doubt ). — Here arises tlie doubt, is this differentiation of name and 
form work of the Jiva (however high he may be, such as the Solar Logos), 
or is it the work of the Supreme Lord ? 

[Furva-pak^a) ■— The differentiation of name and form, in other words, 
the creation of the organised world is the work of the four-faced BrahmS,, 
who is a jiva and not of the supreme Lord directly. This we say because 
in the Chhandogya Upanisad, the creation of the pure elements of fire, 
water and earth is from the Lord, but the creation of the mixed elements 
of fire, water and earth called the triplicities, is from a jiva. The 
words of the ^ruti are ‘ Anena Jivena Atuian4,’ “ Let me now enter those 
three Devatas— fire, water, earth— with this Jivatmi!, and let me then 
differentiate names and forms,” This shows that the differentiation of 
names and forms and the creation of compound elements is from a Jiva. 

The instrumental case in ‘ Jivena Atmana ’ (with the Jiva-atma), has not the 

implied meaning of association (together with this Jivatraa); for if a case 

can be taken in its primary sense, it should not be taken in a sense which 
■ has to be expressed by means of a preposition. Nor can you object to the 
insturmental case in the ‘Jivena’ to be understood in its primary sense, 
namely that of the instrument of an action. (The literal meaning of the 
third case is, that which is most suitable to accomplish the end of action, 
the JivMma or the four-faced Brahma in this view would be the most, 
suitable instrument of the Lord to produce the world). No Jiva, however 
high he may be, can be said to be the most suitable instrument to accom- 
plish the ends of the Lord. He brings about everj^thmg by His will, 

L His sanhalpa is true, and so Brahma cannot be called His &dhaka- 
taraa ’ or the most suitable instrument- Nor can it be said that the Jiva 
(four-faced Brahma) finishes his activity by merely entering into the pure • ; 
elements of fire, water, and earth, while the act of differentiation of names , 
and forms is the work of the Lord; because entering and differentiating - 
mustrefer to the same agent, and not that the entering should be referred ■ „ 
to Brahma and differentiating to the Lord The word ‘Pravi4ya is a 
■narticinial form and denotes a prior action having the saiiie agent as the 

action. The phrase ‘ IWya ,yaara.ap ’ j 

shall dieerentiate-nmetthel-efore refer to the same person. But it the 

fcer-taced BrahmSl ie the secondary creator and not the Supreme Ia>r^ , 
why is the word ‘ Vy^karavipi ' used in the hrst person, for it^ raMns,, I ^ 
t;'ais«'«fierei.tiate.”' The 4rst pereon shows that the Suprew . the 

the organised tmiyerse pt mum aa W well. , 
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my spy.'" Here tlm estimation is really made by tlie spy, 
but the use of the first person l.)y the king is not inappropriate. Similar- 
ly Braliman may as well say 'M shall differentiate names and forms, by 
ehtering into these three pure elements with this four-faced Brahma d’ 
Nor is this merely a fancy of oiir own, evolved from our inner conscious- 
ness, but we have the authority of the scriptures in, our favour. 

* l^felir ^ iir^sTrfcr auT ^ flrfe:^' cc^^irr#^ ’OT 

siOTft I 

The foar-faced Brahma is called Virincha, because he ordains (virechayati) or organi- 
ses the universe. B'ram him proceed all these organised creatures having particular name 
awl form. 

Tliere is Smriti text also wliicli attributes the creation of name and 
form to BrahmS,. 

^ sqsssr 

% ?[rs^ q:gn|T jgrt it 

He (the four-faced Brahma) in the beginning made, from the Words of the Veda, the 
names and forms of beings, of the Doras and the rest, and of actions. 

Compare also Mann, Chapter I, verse 21. 

^ II 

He (four-faced Brahma) too first assigned to all creatures distinct names, distinct 
a.cts, and distinot occupations ; as they had been revealed in the pre-existing Veda. 

Therefore, the ci’eation of name and form is not the work of the 
^ Supreme Brahman directly, but of the four-faced Brahm^ a jiva. 

|j. ‘ {Siddha7tta).-The creation of the organised forms and of compound 
elements is also the work of the Supreme Lord, as is shown in the next 

>'*l«.‘"SQtra. 
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into their compounds by the method of tripartition, as shown in the 
Chhtodogya Dpani^ad, VL 3, and 4 Ivhs. The visible elements lire, 
water and earth are not pure elements. The making of this mixture 
(what the Theosopliists call the Monadic essence) is admittedly the work 
of the Lord, (or the second life wave of the Theosopliists). The creation 
of organised forms — iiama, rupa— from this Monadic essence or tripartite 
fire, water and earth, is also the work of the Supreme Lord in his third 
life wave and not of any jiva, however high he may be, like the four- 
faced Bi’ahmju Why do w-e say so ? Because the text quoted above 
expressly mentions that the differentiation of name and form, is the 
work of the same agent who makes the mixture of the pure elements, by 
the method of tripartite. 

The method of tripartite is given in the following verse : — 


Divide eacli of the three elements into two equal halves, then divide one of those 
halves into two equal parts. Then add the smaller parts of the one elpaent into the 
larger one of the other and thus we get the tripartite elements. 

Note . — Thus divide pure fire, water and earth, into halves, then divide each half 
into half again. Thus we have of tire three divisions— half, one-fourth and one-fourth, 
and so of water and earth. The compound tire is equl to or is made up of a mixture of 
half pure tiro, one-fourth pure water and one-fourth pure earth. Similarly the compound 
water is made up of half pure water, one-fourth pure fire and one-fourth pure earth. The 
compound earth is in the same way a mixture of half pure earth, one* fourth pure tire and 
one-fourth pure water. 

This trivjit-karana is analogous to the ‘ Pauchikaraua ’ of the modern 
Vedantins, who evolve the five compound elements from the pure elements 
or five tanmatrhs by a process similar to the above. ' , 

It cannot be said that the making of the tripartite mixtm*e is"^© 
work of the four-faced Brahma. Because the manifestation of the 
faced Brahma takes place then only, when these compound elements 
have already come into existence. The four-faced one abides within' 
Brahma egg, and that egg itself is produced from fire, water 
earth, after they had become the compounds. As we find in Manu, L. 


aifr ii 

The seed became an egg bright as gold, blazing like a luminary with a thousand 
beams, and in that egg was born Brahmd himself, great fore father of all the worlds. 

Therefore in the text of the Chh^ndogya Upani§ad, VI. 3. 2., the' 
4ifierentiation of name and form is th^ wor]j of the same agenejr as ilml; 
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of the coTupoimding of the pare elements, and the succession sliown in that 
test must not be taken to mean that first He created the nama-rupa, and 
then He made the compounding of elements. Though the test is liable to 
that interpretation, for it saj's that Brahman thought let me now enter 
those three beings with this Jivatnui, and let me then develop name 
and forms. ” And then that being said “ Let me make each of these 
three tripartite, ” yet the tripartition or compounding of elements takes 
place first, and then the creation of species (of names and forms). The 
Cosmic egg cannot be produced from the pure elements of fire, water and 
earth, but from their compound forms. The simple elements have not 
the power of producing the Cosmic egg. 

Thus in the Bhigavata Purana, II. 5. 32 and 33, we find the 
following: — 


necause taese yiire elements so long as they remained iineornbined and consisted of 

mere elements, senses, mind and attribute, they were not capable, O, best of the knowers 
of Brahma? to construct tlie organised body. Then they were combined one with the 
, other impelled by the Pivine energy, .and the Lord created all this, both 

theuniversalformsbytakingupPradhaiiaandherGnna.s- 

In the same Ejmriti the method of ‘ Panehibarana ’ i_ 
ments ether, air, fire, water and earth are divided into halv 
divided into four parts. The one-eighth part of each of 
^ to the half of the remaining element and thus the 

» example, the gross ether is made up of half pure etl 

jn eighth pure water, one-eighth pure fire, and one-eighth 

V Vfiyu is equal to half pure Vayu, plus one-eighth pure et 

f onc-eighth pure water and one-eighth pure earth, and so 

Cbliclndogya Upanisad, VI. 5. 1 to 4, 

W?T%cf ST srr 

II \ II 

' The earth (food) when eaten becomes three-fold ; its arossest i 

,.V faeces, its middle portion flesh, its subtlest portion mind ^ * becomes 

^ srnn: ii 5^ n 

F: -- - 

® aw V! «rafir er BWW e 

ii^ar m h ^ ^ 

Fire (ie., in oil, butteii^, See,) -wheti eaten beeonies 
. Ijepomes bone, its middle portion marrow, its s„T,t,u=+. ' grossest. portioR 


the discrete and 
■the Being and the Non-being, 
is also described. The five ele- 
'es each, and then each half is 
the four elements is added 
gross element is produced. For 
Sier phis one-eighth pure Vfiyu, one 
pure earth. .Similarly, the gross 
:her, plus one-eighth pure Are, plus 
on with tho other elements. 

, we find the following : — 
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wiwgsit a i- u!#% T fl€ T 535 Tir 

^TT'Fi^fcr grar 5^11^ Itwtst h « h 

B'or truly, ray child, mind comes of earth, breath of water, speech of fire. 

Here the three-fold mocUficatioii of earth, tire and water is not to be 
confounded witli the process of tripartition. It is not the earthy portion 
of the earth that becomes feces, the watery portion flesh and the fiery 
portion mind. The whole compound earth, when eaten, is disposed of in 
three ways, namely feces, flesh and mind. Similarly, the whole compound 
water when drunk is disposed of in three ways, namely urine, blood and 
breath. So also the entire compound fire when eaten is disposed of in 
three ways, namely bone, marrow and speech. 

In the sentence Ohhindogya, VI. 3. 2, it is mentioned that the I^ord 
entered with the Jiva-Self. That text should not be confounded as teach- 
ing that the Jiva is the creator of names and forms. On the other hand 
the words ‘ Atmana Jivena ’ being in the case of apposition mean that the 
Atman of the Supreme Lord through His aspect called Jiva, namely, through 
His Jiva energy produces names and forms. For Brahman has three ener- 
gies, one of which is the Jiva energy. This explains also the verse quoted 
above which ascribes the evolution of name and form to the four-faced 
. BrahmI. In this explanation the first person (in “ Let me diffei entiate ”) 
and the agency ''conveyed by the form of ‘ Pravisiya ') ma}^ without any 
difficulty, be taken in their primary literal senses. This also shows that 
the form ‘ Pravirfya ’ and ‘ VyakaravSni ’ have one personas the agent 
of both actions. Therefore it follows that the Lord alone is the maker 
of names andfoi*ms. ilis we find in the Taittiriya Aranyaka, HI. 12. 16. 

I know this great personage whose colour is refulgent like that of the sun and who 
is beyond darkness, Avho having created specific forms and names is ever making use 
of them. By knowing Him, one becomes immortal, there is no other way to walk upon. 

Adhikarana XIII. — The vehicles of Soul 
are all made of earth. 

Now the author considers the question of the bodies of individuals. 
The body is denoted by the term Murti or form. The text of Brihid- 
- Aranyaka, III. 2. IJ, declares that the body is resolved into earth when. 
^he Soul leaves it and that thip shows that the bodj^ is earthy, J^'hUe ' 
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Yairiavalkya ! he said, ‘ when speech of this dead person enters into the hre, breath 
into the air the eye into the sun. the mind into the moon, the hearing into space, mto the 
earth the bW. into the ether the self, into, the shrubs the hairs of the body, into the 
tri tohato ofthe head, when the blood and the seed are deposited in the water, 
.wlijere is then that person ? (Brihad-aranyaka, III. 2. ^ ^ 

lira fffer ^ i 

From water indeed is produced all this ; water is verily flesh as well as bone ; water 
:is verily the body; water is verily all this.-(Kaundinya Sruti),. 

While there is a third test which says: — 

life; 1 

He reaches the lire the source of Devas. 

These three texts are conflicting. 

{Doubt).— Thus arises the’doubt, is the body made up of fire or of 
• water or of earth, or of a combination of all these three ; for we have 

■ three different texts describing three sorts of origin of the body. 

• (PaTOa-pafc.?a).— The’ Purva-paksin says that it is indeterminate, 
because these three Simtia are irreconciliable. 

■ . {8iddMiita:)—Th.e body is of earth as is shown in the next Sutra. 

. ■ ■ sOtra II. 4. 21. 

u ^ I « I 

^(Sft Maihsadi, flesh and the rest. Bhaumara, of earth composed 

of eat tn. Yatha-^avdam, as declared by the scripture. Itarayob, 

of the other two, namely of fire, and water, =sr Ctia, and. 

■ 21. Flesh, and the rest are of earthy nature, because 
‘ of the text to that efEect. And so also in the case of the two 
others. — 290, 

■ COMMENTARY. 

' The flesh and the best portion of the body are the products of earth. 
Similarly of the other two, namely of water and fire the products are brood 
. and- hope, etc. This we ihust admit because of the text of the Chandogya 
“‘Upanisad^Vl. 5. to4, quoted above. There is also an express text to the 
.^ffAct that body is'of ^^th, ii the Garbha Upanifad we find the follow- 


‘.V- 
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^ WjTR ^gTSR .5f 

H qs^TcJTfrte ^f^- 

sn^j i^fli5|jr5aR^5!if^?'f!i^=arr<:??#; 5ff^ ?r5r ^ 

iqfw* tT^gr; ^ t 

This body consists of five elements, it has five kinds of perceptional activities, it has 
six sorts of essences in it, it has six musical tones, seven humours, three kkids- of 'exere- 
censes (nails, hairs of the body and hairs of the head), two origins (father and mother) and 
is maintained by four kinds of food. Why is it called made up of five elements ? Because 
earth, water, fire, air and ether go to form it. What portion of the body is earth, wha;t" 
water, what fire, what air and what ether ? The solid portion is earth, the liquid water, 
the heat fire, the respiratory system is air and the cavities and hollows (such as the frontal 
cavity) are ether. 

Thus all bodies are threefold, whether they be the bodies of Gods or 
animals. 

If all bodies (elements and elementals) are threefold, then why is it 
said, “ this is fire, this is water, etc. ? ” For the so-called fire is after all 
not pure fire, hut fire plus two other elements, nor is water pure water. 
And why is it said that the bodies of the Devas are made of fire, those of 
the Apsaras of water and those of the terrestrials of earth. To this the 
next Siitra gives the I'eply. 


SUTBA II. 4. 22. 




r: U I I \\ 


Vaigesyat, on account of the distinctive nature, on account of pre- 
ponderance. g Tu, but. Tat-vadalt, the designation of that, 

Tad'vadah, that designation, namely their designation of fires, ether, etc. 

22. The compound elements are so called because of 
the preponderance of the pure element in their composition. 
—291. 

OOMMBNTAEY. 

The word ‘ tu ’ or ‘ but ’ is employed in the Sutra in order to remove 
the doubt raised in the previous section. Though each compound element 
* is indeed three-fold in its nature, yet it gets its particular designation from 
the particular element that preponderates in its composition. Thus the 
compound fire is called fire because of the preponderance of pure fire in it. 
Similarly, the Devas are called fiery, because their bodies are made of 
substances in which fire preponderates. The repetition of the word ‘ Tad- 
vadah ? in the Sfitra is in order to indicate the completion of the Adhyaya. 
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^ m ^iRTT^ f^crTq^ltnT#rm^ i 

0, tliou, tree of all desires, grow thoo, fully and equally on all sides, 
and give the coolness of thy shade to the persons taking shelter under thy 
outspreading branches, for the shrubs and undergrowths which were 
suffocating thy growth have now been cut away by the sharp axe of the 
cogent reasoning of Sri Badarayana. 

Here ends the Fourth Pada of the Second Adhy4ya of Govinda 
BhSsya. 



THIRD ADHYAYA. 


Fiest Pada. 



The Lord God does not uaauifest His highest state, unless there be the proper 
Sddhanas or practices, consisting of wisdom, dispassion and love. Let, therefore, the wise 


have these Siidhanas. • i 

In the two previous Adhj4yas, has been determined the essential 
-nature o! Brahman, w^ho is the only cause of the world, who is Aee from 
all imperfections, who is an ocean of perfect attributes, who is existence, 
intelligence and bliss, and who is the highest person. It is shown 
therein, that all men desirous of release, must meditate on Brahman ; 
for all Vedanta texts establish Him to be the proper object of meditation. 
The two i>revious Adhyayas have proved this by refuting the arguments 
of the opponents of Vedanta. Now in this Third Adhyaya are being 
determined those Sadhanas or practices, which are the means of attaining 
the highest Brahman. In the First and Second Padas of this Adhyaya 
are being taught two tlwngs, namely, a stroiig j-earning or desire to obtain 
Brahman, and an equally strong disgust towards all objects other than 
Brahman; for these two are the principals among all Siidhanas, namely, 
Vairagya and Prema. In order to teach Vairagya (disgust;, the Sutras 
show*"in the First P^da the imperfections of all worldly existences; 
and this they base on the Pailchagni Vidya of the Chhandogya Upani§ad 
in which is taught how the soul passes after death from one condition 
to another. The First Pada, therefore, teaches the great doctrine of 

re-incamation, the going out of the soul from the body, its sojourn into 

' the lower or higher regions, and its coming bach on this eaith. Tliis is 
done in order to teach Vairagya or disgrisi In the Second Pada are 
'described all the glorious attributes of the Supreme Brahman. His Om- 
niscience, Omnipotence, Loveliness, etc., in order to attract the soul 
towards Him, so that He may be the only object of quest. 

1 . The Pauchagui Vidya is described iu the Chhandogya Upani§ad 

(V. 3 to 10). Commencing with the verse “ ^vetaketu Aruneya went to 
An , assembly of the Panchalas. Pravahana Jaibali said tohim :— 

- ^xas yiQur fafher instructed you? ’ ‘ Tm, Sir,’ lie replied.” . • >, 
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The whole of that discourse, contained in eight Khandas, shows 
prima facie that the soul goes to the next world after death, and again 
comes back to this world. 

(Douht). — Hei'e ai'ises the doubt, does the soul going to the next 
world, do so by throwing off all its subtle rudiments the permanent 
atoms — or does it go there accompanied by the subtle rudiments ? 

(Pm'va-pak^a ). — The Pdrva-paksin maintains that these subtle rudi- 
ments or permanent atoms do not accompany the soul, but they being 
univemally spread, are taken up by the soul, from the suiTounding 
atmosphere, when it makes a new body for itself. Therefore, the soul 
goes on its journey to the higher world, unaccompanied by the subtle 
rudiments or permanent atoms. 

iSiddhanta)— The soul is accompanied on its sojourn, by these 
permanent atoms, as is shown in the following Sutra. 

, : Note.— The whole passage is given below for facility of reference 

ADHYAYA V.— KHAISDA III. 

ft II t II 

sVetaketu Araiieya went to an assembly of the Pafichalas. Pravahaiia Jaifoali said 
to him ‘ Boy has your father instructed you ? ** Yes Sir,” he replied. 

SI wm 1 ^ “sr 5!ir^4 

Do you know to what place men go from here?*’ “ No, Sir,” he replied. “Do 
you know how they retuim again?” “No, Sir,” he replied. “Do you know where the 
path of Devas and the path of the Fathers diverge ? ” “ No, Sir,” he replied. 

%c«i ?i«iraT 51 ^ i ^ ?Rr 

ii ^ ii 

3, “ Do you know why that world never becomes full?” “No, Sir,” he replied. 
“ Do you know why in the fifth libation water is called man ? ” “No, Sir,” he replied. 

cr£»|r^RTs*i5ftr'5?i i grar ftjsf irr wiisiwsttliq^ 

yousay (you had been) instracted? How could any body who 
tHese things say that he had been instructed ? ” Then the boywent back 
^ father and said: “Though you had not instmcted me, 
had Instructed me.” ‘ ^ , 
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lit- 


5. That fellow of a Rajanya asked rae live cxnestioiis, and I could not answer one 
of them.’* The father said : “ As you have told me these questions of his, I do not know 
any one of those. If I know these questions, how should I not have told you ? ” 

trar^ ^ 1 #?ir f(% ^ IrsfR' cm' n'srg: 

f airier ti % ii 

6. Then Gautama went to the king’s place, and when he had come to himt the king 
offered him prox>er respect. In the moiming the king went out on his way to the assembly. 
The king said to him: ''Sir, Gautama, ask a boon of stieh things as men possess.*’ 
He rex)lied: "Such things as men i>osses>s may remain with you. Tell me the answer 
to the questions wdileh you addressed to the biy.*’ 

era f erg^ tr^ w 

%cttrrs^ ^ m f%?jr MrirrsR^ifE®^ crerrf 

^(sn^ !Rrm5WR2:^[^cr5l |mar n « n 

7. The king was perplexed and commanded Mm, saying : “Stay with me some 
time.” Then he said: “As (to what) you have sakl to me, Gautama, this knowledge 
did not go to any Brahman a before you, and therefore, this teaching belonged in all the 
world to the Ksatra class alone,” Then he began ; 

KHA^^llA IV.— 1. 

irtr ^ 

ii I it 

1. The altar (on which the sacrifice is sui>posed to be olfered) is that world (heaven), 
0 Gautama; its fuel is the sun Itself, the smoke his rays, the light the day, the coals the 
moon, the sparks the stars. 

erf^jRT errerra# ^ ^^- cr^^ir iiT^; mn ^iwrsilcr it R it 

% On that altar the Devas (or Pranas represented by Agni, i&c.) offer the ^iraddlxA 
libation (consisting of water). From that oblation rises the sparkling ?ioma, 

KHAN]>A V,-l, 

It t II 

1, The altar is Parjyanya (the God of rain), 0 Gautama; its fuel is the air itself, 
the smoke the clouds, the light the lightning, the coals the tiumderbolt, the spaarks the 
thundering, 

g^w'crfeig# tqp cr^ 

On that altar the Dovas offer the sparkling Soma, from that oblation rises rain. 

KHAlsrpA ■VI. 

ili^ife^* lit « 

Tie altar is the earth, Oi Gautama ; its fael is, the year itself, the smoke the ether, 

■ |^ %Wit'i^t;tke eoftbi the gWrtArfe the sparks the intermediate quarter. 
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2. “ On that altar the Oevas (Prdnias) offer rain. From that oblation rises food, 
com,&o. 

KHA\]?A VII. 

II K II 

1. The altar is man, O Gautama; its fuel speech, itself, the smoke the breath, the 
light the tongue, the coals the eye, the sparks the ear, 

^ ^ If % ^ n « 

2. On that altar the Devas (Pranas) olTer food. From oblation rises seed. 

KHANDAYIIL 

^ wrw ^ ^ ^ krFFM^^t 

IrSfra II ^ II 

1. “ The altar is woman, O Gautama.” 

^ ^ If % IR II 

2* On that altar the Devas (the Praiias) offer seed. From that oblation rises the 


germ. 


KHAiXDA IX.— 1. 


gtiRigsrr ii i ii 

■ K' 1, For this reason is water in the fifth oblation called Man. This germ, covered in 
the womb, having dwelt there ten months, or more or less, is born.” 

^ ^ ^ (m ?T5rs 

vmik R II 

2. “ When born, he lives whatever the length of his life may be. When he has 
departed: his friends carry him, as appointed, to the fire (of the funeral pile) from whence 
he came, from whence he sprang.” 

KDAlSrpAX. 

^ ?RTPT firf^ sRcr ?nT 

kpi^ qwsfr || ^ || 

.-4 r 1, ,. « Those who know this (even though they still be Grihasthas householders) and 
those who in the forest follow faith and austerity (the Vanaprasthas, and the Parivraja- 
do not know yet the Higher Brahman) go to light, from light 
from day to the light half of the Moon, from light half of the Moon to the six months when 
the Sun goes to the north, from the six months when the Sun goes to the north to the year, 
from the year to the Sun, from the. Bun to the Moon, from the Moon to the lightning, 
’ There is a fiejpsoa not human.’* ■ ■ ^ - 

^ V ' 2, , Re le^ to #i.e _ This is the path of the Devas.” 

T"' iw '^r- ■% ' ' 

. .3 
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3* ‘‘ They wJio living in a village practise (a life of) sacrifice, works of public utility, 
and alms, tliey go to tlie smoko, from smoke to the night, from night to the dark half of the 
Moon, from the dark half of the Moon to the six months when the Sun goes to the south. 
But they do not reach the year. 

^ II « II 

4. From the months they g’o to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the Moon, aiiat is the sparkling Soma. Here 
they arc eateji by the Bevas, yes, the Boras eat them.*' 


«wflr II H II 

5. “ Having dwelt there, till good work>sare consumed, they return again that way 
as they come, to the ether, from the ether to the air. Then the saerifieer, having become 
air, becomes smoke, having become smoke, he becomes mist.’' 

SJTNT ffe- I ^ uwrfe % fe[S!g% 

teg ^rgflr ti % i\ 

6. ‘‘Having become mist, ho becomes a cloud, having become a cloud, he rains down. 
Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence the 
escape is beset with most diillculties. For wiioever the persons may be that eat the food, 
and beget ofspring, he henceforth becomes like unto them.*’ 

ggr m. ’cipStg ^ aispr- 

m gr gn g i gg" 

^rPPRTtig?:g sg^ifg gr gr gr ii ^ ll 

7. “Those wiiose conduct has been good, will quickly attain some good birth, the 
birth of a Brahmana, or of a Ksatriya, or of a Taisya. But those whose conduct has been 
evil, will quickly attain an evil birth, the birth of (keeper of a) dog, or (the keeper of a) 
hog, or a Chan d ala. 

gters g g gT^wSr wg# 

8. “On neither of these two *ways those small creatures (Hies, worms, &c.) are 
continually returning of wiiom it may be said, live and die. Theirs is a tMrd place.” 
Therefore that world never becomes full. “ Hence let a man take care to himself, and 
thus it is said in the following Sloka : — 

#gt fevig^g id s^Rgpsggrggg: asir <1% qgri% 

ii ii 

9. “ A man who steals gold, who drinks spirits, wiio dishonours Ms guru’s bed, %vho 
kills a Brahmana, these four fall, and as a fifth he wiio associates with them. 

gg^g ggi^g g gf gwsir 

»|g; gq g^i^ T gg% g gg Ig II l« II 

10. “ But he who knows the five fires is not defiled by sin, even though he associates 

with them. He who knows this, is pure, clean, and obtains the world of the ble^s^d, yea, 
he obtains the world of blessed,” ‘ * 
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s-Otra. III. 1. 1. 

srftq# sr^ft^qwi- 

' u ^ a n t a 

'I'at that, /.^., a body, ^r^cfi: Antara, different, another. nfH’?'^r Prati- 
pattau, in obtaining, in going to. Rarhhati goes, departs. ^Tsfri;: 

Saihparisvaktah, enveloped (by the subtle elements), tisj' Pra^na, from 
question, NirupanabhyAm, and from explanations. 

1. In order to obtain another body, the soul goes 
accompanied by permanent atoms ; as appears from the 
question and answer in the Chhandogya text.— 292. 

COMMBWTARY. 

The word ‘ that ’ refers to the word body mentioned in Sutra II. 4. 20, 
because the Anuvritti of the word ‘ Murti ’ is understood in this Sdtra from 
that already mentioned. The jiva goes surrounded by the subtle rudiments, 

: when it goes out of one body in order to obtain another. How do we 
know this? Because the question and answer in Chapter five of the 
M. Chhandogya Upanisad shows this. The question there put is “ Do you 
know to what place men go from here? ” x\nd then the answer is given 
' . in the Fourth Khanda, namely, “ the altar is that world, 0, Gautama,” etc. 
The story as given in the Chhandogya Upanisad is this. The king of the 
Panchalas, a Ksatriya, called Pravahana, asked five questions from a Brfih- 
' man hoy named Svetaketu who had come to his court. Those questions 
related to (1) the regions where the performers of sacrifices go, (2) the method 
of return from that region, (3) the persons who do not attain that world, (4) 
and the two paths called the paths of the Devas. and the paths of the 
Pitris, (5) The last question was “ Do you know why in the fifth libation 
water is called Man ? ” That boy not being able to answer these questions, 
returned to his father Gautama, and expressed his sorrow to him. The 
father also did not know the answer to these five questions, and in order 
{ V , learn, it, he went to PravShana. The king received him with proper 

■ hour,' and expressed his desire to give him riches, but Gautama begged 
hhn the answers to those five questions. The king then answered those 
questions, commencing with the last one, saying “ that world, 0 Gautama, 

: is the alt^v etc.” He described this as five fires, the first fire is the Heaven 
world, the second is Eain, the third is the Earth, the fourth Man, and the 
„hfth Woman. ,' Ih : th^ hye fires^ five sorts of libations are poured by the . 
■ Devas;'- namely, Food and the Seed respectively. 

■ 1‘he sacrificial priests in' every case* are the Pevas. The 
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Homa is the throwing of the soul which is surrounded by its subtle rudi- 
ments into the various worlds, beginning with heaven ; in. order that it 
may attain enjoyments of heaven and the rest. The senses of the Jiva 
which has departed from its body, are called Devas. These Devas sacrifice 
in the fire of heaven Sraddha. That Sraddhfi, becomes transformed into a 
celestial body called Soma-raja, and it is through this body that the soul 
enjoys heavenly felicities. Then the period comes that the jiva should be 
thrown down from the heaven-world, then at the end of its enjoyment, 
the soul in this vehicle called Soina-rSja is thrown into the fire called 
Parjanya, where it becomes Rain. The body which the soul now gets is 
called the Rain-body. This Rain-body is thrown into the fire of Earth, 
namely, it falls on Earth. From this offering arise plants. This plant or 
food is the third body of the soul. Then the food is eaten by some male . 
which represents the fourth libation and the male represents the Fire. 
From this Homa of food in the Fire of male arises the semen which is the 
fourth body of the Soul. This Semen is poured into Fire of the Female 
where it gets its fifth body and becomes the embryo. Having mentioned 
these five oblations, the King says in answer to his fifth question, “ For 
this reason is water in the fifth oblation called Man.” The meaning is, 
that the Soul when offered in the fifth Fire as seed, becomes incarnated, 
and assumes the human body, which is called the man. The Soul returns 
to the womb of woman along with all those waters (permanent atoms or 
senses) with which it went to the heaven-world, and thus it appears that 
the Soul in its return to the higher world goes enveloped by the subtle 
rudiments of organs, that is, by the permanent atoms. 

But the text in the Chhandogya Upanisad speaks of ‘water ’ as going 
up to heaven and coming back as rain and ultimately becoming man. 

It shows that water only accompanies the soul, and not any other element. 
How do you then say that the Soul goes enveloped by all the elements ? 
To this objection the next Sutra gives the reply. 

sGtba m. 1. 2. . , . 

n ^ I i I ^ r 

Tri-atraakatvat, on account of con-sisting of three, three-fold. 

3 Tu, but ^sf^cfr^^Bhuyastvat, on account of preponderating. 

2. The water whicli envelopes the Soul being three- ^ 
fold, it denotes all the other elements by implication ; and 
; thei^ water, because it preponderates in the f 

'bbdy.---2Q3. j 
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COMMENTABY. 

The word ‘ Bat ” denotes the removal of the doubt above raised ; as 
the compound water has in it all the other elements, because it consists 
of water, 6re and earth. Therefore when the Soul goes enveloped by this 
compound water it follows that the other elements also go with it. In the 
embryo of the body, which is made up of the sperm and the germ cells, it 
is apparent that liquid is the predominant element, though the solids are 
also there. It is owing to the predominance of the watery elements that 
the word ‘ water ’ is called the great destroyer of heat. lu fact on account 
of this preponderance of water in the constitution of the human body, the 
water alone is mentioned as going along with the Soul. 

sCttra m. 1 . g. . 

n ^ 1 1 I ^ ri 

snw Prana, of the pranas (the sense organs). Gate^, on account of the 
' going out. ^ Cha and. 

3. Since the Soul goes out with the Pranas, all the 
..elements must accompany it.— 294. 

COMMENTARY, .. 

, , In the Bi'ihad-4ran5^aka Upanisad (IV, 4, 2.) it is mentioned that when 
^'the Soul goes out, in order to take another body, the Pr3.uas also 
, , -.accompany it. 

^rg^Tflfcf ’ai srnoT 

j^nirr^iT ^ cf 'ar ii a 

And when he (.sonl) thus departs, the chief Preina departs after him, and when the Prapa 
thns departs all the other vital spirits (pr^iias) depart after him. He is conscious, and 
being conscious he follows and departs. 

But the prtoas cannot exist without a substrate. During life the prinas 
exist in the elements ; therefore, after death, if they have to accompany 
the soul, they must accompany with their substrate, the rudiments of 
elements. We must, therefore, admit that the rudiments of elements, 

,, the permanent atoms, must accompany the Soul, because they are tlie 
. yehticles of prteas. ’ , . , 

' shTBA in. 1. 4. 

s %5r II ^ I i I li ' 

V ; j ; Agny-adi, Agni and others, wra Gati, about' going, entering. ' , 

. 'j^ruteh, oa account of the statement of the scriptures, Iti, as, thus, 

; ■ Chet, if. sf Na, ootj^ , Bhaktdtvat, on account of the metaphorical 

nature of, for ref«irring'tO‘’the^af|»^.'’ 
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4. If it be said that the scriptural text mentions 
also the going of the various senses into various elements, 
like fire, etc., and therefore, the senses do not accompany 
the Soul, . when it goes out of the body ; to this we reply, 
that the going of the senses to the elements is metaphorical 
only.— 295. 

COMMBNTABY. . . 


In the Brihad-aranyaka Upauisad we find the following: 

trgrr^ srr^ifipaF^- 

^ tTfl3 ^ cr?T p%r «Tgr%9rrfc 

lat^ Ir It ^ ^ 

?IcST5r5l85H5: I^T 

TjTO qrl^rl^' ?rlT k arrT:i??rR^ 3 n#TmT grqr’cnr 11 n S 

‘ YajBavalkya,’ lio said, ‘ when the speoeli of this dead persou enters into the Are, 
breath into the air, the eye into the snn, the mind into the moon, the hearing into space, 
into the earth the body, into the etlior the self, into the shrubs the hairs of the body, 
into the trees the hairs of the head, when the blood and the seed are deposited in the 
water, where is then that person ? ’ 

This going of the sense organs like speech,- etc., into fire, etc., shows 
that they do not accompany the soul when it leaves the body. The text 
which says that the senses accompany the soul must, therefore, be inter- 
preted in a different way. To this objection, the Sfftra replies that it is 
not so. The merging of the speech in fire, etc., is to be explained in a 
metaphoric sense, because in its literal sense they are not true. For the 
hairs of the body do not enter into the herbs, nor do the hair of the- head 
into trees. Manifestly, Lomas and Kesias do not enter into herbs and 
trees ; and in their ease we are foi’ced to explain the statement as figura- ^ 
tive only. Why should then the entering of speech into fire, breath into' - 
the air, the eye into the sun, the mind into the moon, etc., be taken in 
its literal sense ? For both being read in the same sentence, must be 
explained in the same way. Either the whole is metaphorical, or the 
whole is literally true. But it is not literally true, because the Lomas 
* and the Keiias are never seen to jump out of the human body and enter 
into herbs and trees. The entering of speech into fire, etc., means that 
at the time of death, these senses cease to perform their functions, and 
not that they are absolutely lost to the Soul. The conclusion, therefore, ' 
is that the soul does go accompanied by the senses, and the permanent 
; atoms, for the gross accomph'nies the, subtle.-' ■ - ' , : ‘ 


430 VEDANt^-SdTitAS. tit ADEYAYA. [Govinda 


sCttra. III. 1. 6. 




rqq%: w 


I n ^ 


jnj% Prathame, in the first, in the beginning, (in connection with the first 

oblation in the first fire). ?p?rfi!jrgi A^i avanat, on account of not being men- 
tioned, for want of mention, thus. Chet, if. «T Na, not, no. ^ 

Tati eva, those very, the same, (the waters). I? Hi, because of. 5PrT%: Upa- 
patteb, on account of agreement, because of fitness. 

5. If it be objected that water is not mentioned in 
the first oblation, and therefore the soul does not go accom- 
panied by water, we reply, that even in the first oblation, 
water is verily meant by the word flraddha, for that is the 
most appropriate meaning of this word in that passage. 296. 

. , COMMENTARY. 

; {Ohjeetion ). — If water be the oblation in all the five offerings, tben, 

; of course, it will be appropriate to say that the soul goes enveloped in 
water, and that in the fifth, oblation water gets the name of man. But 
'■ i that is not the case. In the first fire we do not find that water is men- 
:i (: tioned as an oblation, on the other hand Sraddha or faith is mentioned 
there as first oblation ; for the text says: — “In that fire the Devas offer 
^raddhfi.” ^raddhS. is a well known name of a mental attitude and 
i ; means faith or belief, and it never means water. The other four oblations 
. ' t of Soma, Rain, etc., have something of water in them, and they may be 
explained as water, but Sraddha, by no stretch of language, can be called 
water. Therefore, from this text of the Chlifindogya Upani§ad, we cannot 
deduce the conclusion that the soul of the dead goes enveloped by water. 

(Reply). — To this objection, the Sutra replies in its second portion, 
that in the first fire also, “ tcater ” is the oblation, because the word 
Sraddhfi there must be interpreted as meaning ‘ water. ’ Why should it 
/ be so interpreted ? Because of its fitness, in connection with questions 

■ and answers. The question is ‘ Knowest thou why water in the fifth ohla- 
: tion is called man ? ’ This shows that all the five oblations are of water. 

: ^ ; But in the first answer Sraddhfi is mentioned as an offering. Consequently, 
^r^dhfi' must be taken there 'to mean luaier, otheiwise the question and 
; ; , ahswqr. would not agree with each other. If the word Sraddha there did 
hr' . hot mdsin water, then there would be a conflict between the question and 
‘ the answer. Watsr is connected with all the five offerings here. Jf ^rad- 
: dha did not .tqhap , th^^ connecte(?;yi|fi^^ 

; ingsbnly.- MbrebveK%e'otfek W Soma. Rair|.. ^g 
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are described there to be the effects of Sraddha. It is ^addhS^ which 
becoming more and more dense, modifies itself into these four. There- 
fore, it must be a substance belonging to the same category as these four, 
for the cause cannot be different from its effect. And an effect is only 
a modification of the cause. Therefore, it is reasonable to interpret ^rad- 
dlia to mean water here, whose effects are the Soma (or the Davachanik 
body), Rain (the astral body), Food (the etherial body), and Seed (the 
physical body). Hence Sraddha there must be interpreted as water. 
Moreover, in the Sruti “iSraddh^, indeed is water” (Taittiriya SaihhitA 
I. 6. 8. 1) this word is expressly used to denote water. It cannot mean 
here ‘‘belief” or “faith,” which is a function of the mind, and which 
no one can take out of the mind and offer as an oblation to fire. Hence 
it follows that the soul goes suixounded by waters, when it departs from 
the body. 

But another objection is raised by the opponent. The text mentions 
or may be interpreted to mention that the waters go up and come down, 
blit throughout the whole section there is no mention of the Jiva going 
surrounded by water. In fact, the word Jiva does not occur at all in that 
section of the Chhandogya Upanisad. It cannot, therefore, be deduced 
that the Soul goes enveloped by waters. To this objection the next 
Sutra gives the reply. 

sCfTRA III. L 6. 

Kflvufin U I ? K II 

A^rutatvat, on account of this not being stated by the scriptures; 
because not proved. Iti, this, so. Chet, if. H na, not, no. 
Ista-adi-karinara, in reference to those who perform sacrifices, &c, 
Pratiteji, on account of being seen in the ^ruti, on account of being understood. 

6. If it be said, that tbe word Jiva is not mentioned 
at all in that section, we reply, it is not so, becaase tbe 
whole section is to be understood as referring to those who 
perform sacrifices and other good works. — 297 . 

COMMENTARY. 

The word ‘ Ai^rutatvat ’ means because not proved. In that 
Obbandogya Upanisad tbe going of tbe performer of good works to Moon is 
mentioned. Tbe performers are Souls and not Waters. In tbe Cbban- 
dogya Upanisad (V. 10. 3 and 4) tbe Pitriyana is tbns described ^ 
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and alms, they go to the smoke, from smoke to night, from night to the ciariv naii; ot tiio 
moon, from the dark half of the moon to the six months when tlio suu goes to the south. 
But they do not reach the year, 

rrsrr 

ffTwsT* ?f ^ ti « II 

4. Prom the months they go to the w^orld of the fathers, from the 'world of the 
fathers to the ether, from the ether to the moon. That is the spaidiling Soma. Hero they 
are eaten by the Devas, yes, the Devas eat them. 

From tliis we understand, that the performers of sacjifices and so 
on, having reached the astral plane (Ohandra-loka), get the name of 
''Somardja.” This technical name Somaraja is applied here to the 
Soul. That ver}' word we find used in connection with the first ofiering 
(Chhandogya Upaiii^ad, V. 4. 2.) 

ertewr sRgr usrr IRII 

On that altar the Devas (or pranas represented by Agni, &e.) offer tbo 8x’addha 
libation (consisting of water). From that oblation rises Somaraja, 

Now, therefore, the same word being employed in both places, we 
hold that the Soul, iu the moon plane, gets a body consisting of draddliA, 
a body called Soma. Thoxigh the word Jiva is not espi'essly used in 
connection with these oblationSj yet 6o(^iy being the abode of Jiva, and 
its nature being to be the abode of Jiva and Jiva only, the word body 
is sometimes used to denote the Soul. In other words, .the connotation of 
the word extends up to the Soul. Hence the “ waters ” only do not 
go, hut the Jiva surrounded hy watei’s goes up. 

Now another objection is raised. This celestial body which the 
jiva assumes in the heaven world is called SomarSja-Refulgent nectar. 
The same text, Ohhandogya Upanisad, V. 10. 4, also mentions that 
this SomarSja, the sparkling nectar, is the drink of the Devas, and that the 
Devas eat this body. Since the Devas eat this Somaraja body, we cannot 
say that it means the Sonl in his heavenly garb, for no one can eat the 
Soul. To this objection the next Shtra gives the reply. 

, ' sOtra III. 1. 7. 

;|i! : *ti^ ii ^ ^ ii 

i” Bhaktam, metaphonc^^ ^ Va, or. An&tmavit- 

tvat, on account of their not knowing the self, Tatba, so, f| Hi^ because. 

Dar^ayati, (the scripture) shows. 

- 7 . The Jiva called Somar§,ia is said to he the food of 

|i|ie I|eva^^ |n/^,|^)^^t|ve only, hecanse they do not 

know t;he ^elf,. 4eclar^3.~§^§j. -i, 


iiii 


Bha^ya.2 


I PAD A, T ADEIKABANA, 8A. 7. 


COMMENTARY. 


The word ‘ Va ’ or “or” has the force here of removing the doubt. 
The Jiva termed Somaraja is said to be the food of the Devas, in a 
metaphorical sense only, and not literally. It is said to be the food, 
because it gives pleasurable enjoyment to the Devas. The reason being, 
such souls are servants of the Devas. They are servants, because they do 
not know the Self. The ^ruti also declares that those who do not know 
the Self become servants of the Devas. In the Brihad-dranyaka Upaniead 
we find fl, 4. 10) : 

Stir 

crsfr ^ sr?rf«rcr ^ cr^^r^^r^M cr«rr ciif cicqsf^r^f^- 

?r ^^r^ gir r^% 5r 

m 5T i ’mm ¥r^«T 

t^crrgqi#^T5iJT^ifr% ^t ?r«iT ^ t^stf ^r^rr i % srf 

q?5irgrtfRrni%58t?i 

¥1^ «ff5 gsr H ll 

Verily in the beginning this was Brahman, that Brahman knew (its) Self only, saying, 
* I am Brahman. ’* J?rom it all this sprang. Thus, whatever Deva was awakened (so as to 
know Brahman), he indeed became that Brahman ; and the same with Eisis and men. 
The Bisi Vamadevasaw and understood it, singing, ‘ I was Manu (moon), I was the sun.* 
Therefore, now also he who thus knows that he is Brahman, becomes all this, and even the 
Devas cannot prevent it, for he himself is their Seif. 

Now if a man worships another deity, thinking the deity is one and he another, he 
does not know. He is like a beast for the Devas, For verilyy as many beasts nourish a many 
thus does every man nourish the Devas. If only one beast is taken away, it is not pleasant; 
how much more when many are taken. Therefore, it is not pleasant to the Devas that 
men should know this. 

The sense is this. It is not possible to eat the soul as food ; there- 
fore the soul becoming the food of the Devas means that it is a source of 
enjoyment or satisfaction to the Devas ; and the word food is used in a 
figurative sense. In fact we find the use of the word food in this sense, 
in sentences like the following : — “ The Yaiufyas are the food of the Kings, 
the cattle are the food for the Val^yas,” where the word food is evidently 
used in a metaphorical sense, and means the source of enjoyment ; for the 
King derives the greatest part of his reveniie from the Vaiflyas (the great 
agricultural and mercantile class) ; while the source of the wealth of the 
Vaii^yas is their cattle. 

If the word food were to be taken in its literal sense, tl^en ^Ji the 
mles about sacrifices like Jyotiatoma and the rest, would be useless. If 
the Devas were to eat the souls, that go to th.e lunar world, ^hy Wonl^ 
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men then exert themselves to go there, and why would they perform 
sacrifices like Jyotibtoma and the rest by which they reach that world. 
Hence, the conclusion is that the soul goes to the other world enveloped 
by permanent atoms, (in order to set've the Devas). 


Adhikarana 11 . — Does the soul come hack on earth with a 
portion of its karmas or after totally exhausting all its 
karmas. 

Vhaya . — In the ChhAndbgya Upanisad (V. 10. o), we find the 
following text after “But they who liye in a village sacrificing, etc.,” 
which describes the method of return from the heaven-world, of those 
who go there by the Pitriy^na path. 

^ mi 

^ ^ ^ ^ their (good) works are consumed, they return again that 

way as they came, to the ether, from the ether to air. Then the sacrifieer, having become 
; air, becomes smoke, havic g becomes smoke he becomes mist. 


> ' Having become mist, he becomes a cloud, having become a cloud he rains down. 
Then he is born as rice and corn, herbs and trees, sesamiim and beans. From thence 
.; ' the escape is beset with most difficulties. For wdioever the persons may be that eat 
the food, and beget offspring, he henceforth becomes like unto them. 

(Douht ). — Now arises the doubt, is the soul returning from heaven 
; accompanied hy any remainder of its works or does it descend having 
exhausted aU its karma. 

{Purva-paksa ). — It returns having fully enjoyed the fruits of its 
karmas, and without any remainder. The words ‘ Yftvat-sampitam ’ 
y in the above text show, that they do not return till all their works are 
nsumed. Another text also shows that when the end of the karma 
t'j reached, then the soul returns from heaven. That text is of the 
adyltranyaka Upanisad (IV. 4. 6.) 

vl' ^ ^ ^ ^ K 

mmm 
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last results) of ivliatever deed lie does here on earth, he returns again from that world 
(which is the temporary reward of his deed) to this world of action. 

So much for the man who desires. But as to the man who does not desire, who, not 
desiring, freed from desires, or desires the Self only, his vital spirits do not depart 
elsewhere,— being Brahman, he goes to Brahman. 

Here also tlie words ‘ Antam-karmanah ’ show that all karmas are 
exhausted, before the soul returns to earth. Therefore, the descent of 
the soul is without any remainder. The word Sampata ’ means literally 
harma, that which carries one to Swarga Loka, (Sampatante anene svar- 
galokam iti sampc^tah). The word Anui^aya means that part of the karma 
which remains over and above the part enjoyed in heaven, and which 
causes experiences in another life, '"anus^ete kartaram phala bhog^ya). 
Henne it follows, that when the fruit of entire karma has been enjoyed, 
there is no remainder which can follow the soul, and start a new series of 
experiences. ‘ 

{Siddhanta.) — The soul, in its descent from heaven, comes" with a 
remainder of its karmas, namely, that portion of it which is not exhausted 
in heaven world, and for which the proper place of fruition is the lower 
world. This is shown in the next Sutra. 

sOtra III. 1. 8. 


^ Krita, of what is done, of the karma. Atyaye, at the end, at the 

exhaustion. Anusayavan, with a remainder of the (karma). 

Drista-smritibhyam, from Sruti and Smriti. 

8. The soul returns on earth with a remainder of the 
karmas, as is proved by the Smriti and Sruti texts. — 299. 

COMMENTARY. 

The fruits of karmas, like sacrifices and the rest, which were per- 
formed with the object of attaining the heaven world, and enjoying 
happiness there, are entirely exhausted in heaven. Then the body of 
enjoyment, wbich the soul had assumed in the Chandraloka, (literally, the 
world of gladness) is burnt up in the fire of grief, caused by the coming 
approach of the fall to the earth ; and the soul returns with the remainder 
of karmas other than the good ones. The heaven-carrying karmas called 
Sampita (literally, heaven-soothing energy), are all exhausted iii their 
entirety. But there are many good and bad deeds, besides the Sampi.ta 
works, performed by the soul. Those karmas are the Anurfaya or remain- 
der, with which the soul returns. This we find from the very text of the 
same'Chhfindogya Upahisad in the next verse (V. 10. 7). ' ' ' " * 
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;■ ••■ Those quickly falling souls, whose conduct has been good, will indeed attain some 

■.. good birth, the ibirth of a Brahmana, or Ksatriya, OP a Vai i'ya. But those quickly falling 
souls whose conduct has been evil, will indeed attain an evil birth, the birth of a keeper 
of a dog or of a hog, or a Ohand^la, 

The word ‘ Ramaniya-charana ’ means works which are Ramaiiiya or 
good, that is to say, the remainder of works which is good. If the remain- 
der of the work is good, it is called ‘ Ramaniya-charana.’ Tlie word 
‘ Abhvy^jja’ means the qnick-comer and is derived from the root ‘As ’ with 
the affix ‘ Kvip ’ preceded by the propositon of ‘ Abhi.’ The word ‘ Ila ’ 
means indeed,' ‘ Yat ’ means when. The following Smriti text is also to 
the same effect : — 

They enter into this world with the remainder of both their good and bad works 
in order to reincarnate. 

Hence it follows that the soul descends with a remainder. 

The word ‘ Y4vat-sampatam ’ does not mean the exhaustion of all 
,■ tarmas, hut the exhaustion of the heaven-mounting energy, the energy 
, that took the soul to heaven, and which is exhausted in heaven-world by 
the enjoyment of unalloyed bliss. 

; r ; In the next Sfitra the author shows the peculiar mode of descent of 
these souls. 

stlTBA III. 1. 9. 

u ^ I ? I =( u 

Yatha as. Itam, gone, went, An-evam, not thus by 

different steps. «qr Cha, and, 

9. The soul descends partly by the same path as it 
, ' ascended and partly hy a different path. — 300. 

COMMENTARY. 

The soul, returning from the Chandra-world, with a remainder of 
•i- itk worhj^'does so by the path it went but not wholly in that way, but by 
a ffifferePt way also. The ascent takes place by tbe following stages: — 

’ smoke, nightj etc., as mentioned in the following verses of the Ohliandogya 
:’"Upani§ad,vy'T6., 3. and'4' , • 
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i:, : ’yi~ 

But they who living in a village practise (a life of) sacrifices, works 
of public utility, and alms, they go to the smoke, from smoke to night,, 
from night to the dark half of the moon, from the dark half of the moon, 
to the six months when the sun goes to south. But they do not reach the 

*raf cT ¥r^?iRT II a II 

From the months they go to the world of the fathers, from the 
wmrld of the fathers to the ether, from the ether to the moon. That is 
Somraja. Here tliey are eaten bj^ tlie Devas, yes, the Devas eat them. 

The method of descent, given in the next verse, shows that it agrees 
to a certain extent with the way of ascent, namely, so far as smoke and 
ether are concerned, for these two are common to both the ascending and 
descending paths. But on the descending line, there is no mention of the 
night or the dark half of the moon and the rest. On the other hand, there 
is the additional mention of the cloud, the rain and the rest. This shows 
that the journey on the descending path, is partly by the same road as the 
soul ascended, and partly by a difierent road. 

St?TEA. III. i. 10. 

u^ui^ou 

CharanAt, through conduct, fr^ Iti, thus, so. #vjChet, if. ?r Na, 
no, not. ^.7 Tat, that. LJ.>alaksa?ia-arthA, meant to imply, meant to 

connote. hi, so, thus. ^nsirrn%r% KArsnajinih, (says, holds, thinks) 

Kaisnajini. 

10. If it be objected, that the birtb of tbe re-incarr ^ 
nating soul is determiued by its conduct, and not by the 
remainder of its unexhausted karmas, we say it is not so, for 
according to Karsnajiri the word ‘Charana’ or ‘conduct* 
is illustrative of karmas not exhausted in the heaven- 
world.— 301. 

OOMMBXTARV. 

(Objection ]. — Au objector says, it is not right to say that tbe soul 
gets a particular birth ou account of the remainder of its unexhausted 
karmas, when it falls from heaven. The words ‘ Bamaniya-charana’ and 
and ‘ Kapuya Charapa,’ generally translated as ‘ good conduct’ and ‘bad 
conduct,’ show that the birth, is regulated by conduct and character, and 
not by unexhausted karmas. The word ‘Charana’ (conduct) and . 
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,,,>^^iir!^aya^ karma or the remainder) are not synonymous. 

In; ' find tlie word JCarrna and Oharana used in difi’erent senses, 

tin' Bidhad-^ranyaka ^Upanisad the re-birfch is said to be regulated by 
Karma and Oharana both, for the-words used there are ‘ Yatlnikari’ (as one 
beliaves). - • Therefm^ej Karma or act (special perforniance of ritualistic 
acts) and Achira or conduct (observance of the general rules of good 
conduct) are .different things and have different stgniiicariee and are 
differently employed in language. 

X, Though the word, .‘.Anuiiaya ’ means the remainder of unexlmusied 
karmas and ' Charana ’ means “ conduct,” j-et it is not a serious objection 
to their denoting the same thing. For the text about ‘Charana’ is 
illustrative of remainder of karmas and the word ‘Charana’ is used there 
in.; a larger sense than the ordinary. This is the opinion of the sage 
K’<h*snrjini. According to him, the word ‘Charana’ is used in the 
Chlmndogya Upanisad (V. 10. 7) as connoting by implication Karmas or 
ritualistic works. Because, it is a well-known maxim of the Sistras, that 
/: karmas or sacrificial works are the causes of everything that we see, in- 
^ . eluding good conduct, etc. 

tv’ . sCiTEA HI. 1. 11. 


; Anarthakyam, purposelessness, purposeless, fr?! lu, thus 

^ as. ,‘^. Chet, if. sr. Na, not. Tat that, (conduct). ApeksatoAt, 

on account of the dependence, because it depends on that. 

11. If Karma be the cause of all objects, then goo.d. 
conduct would be purposeless. . It, would not be so, we reply, 
because the right to' perform karmas is dependent upon 
good conduct.— 302. 

y ' . COMMENTARY, 

yr - Ah objector says, ^ character and conduct would' not regulate re-birth, 
if ifee diie' peVormance' of gaetificial works be the cause of all that 
h'appeas to a man. To this, we reply, that the nile.s enjoiaing good' 
f, conduct aye not useless, because" the-rig-ht to 'perform sacrifices is itself 
depen^hkupt^n-the possession qE good comluct. A person devoid of good 
GOiydhdt, is npt entitled' td perform those works. As 'says a Smriti 
. , . Aj>erspV wh^> hoes not perform. his daily prayers, and is always impure, 
tui|'fit; forV'jd'i This being so, religious wdrte are’ 

fruitful id possesses ; good- conduct. 
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Therefore by the word conduct is to be understood Karma hei-e. Thus 
the opinion of Karsnajini is that tire word ‘ Cliarana’ of the test implies 
Karma. 

SOTRA III. 1. 12. 

5 ; u^l ? I ? ? II 

Sukfita, good or righteous deeds. Duskrite, and bad or. un- 
righteous deeds. Eva, onl3^ ff% Iti, thus, g Tu, but. : Badarih, says 

or thinks Badari. 

12. But Badari is of opinion that the phrases ‘Rania- 
:i niya-charana ’ and ‘ Kapuya-charana ’ mean good and evil 

I • works. — 303. ' - 

commentary. 

The word ‘ but ’ is employed in the Sutra in ordertp set aside the 
view of Ka,rsnnjini mentioned above. B4ciari is of opinion that by .the 
word ‘ Cliarana ’ is meant here good and bad deeds. In the pluases like 
Puuyam karma acharati, the verb dcliara takes for its object the word 
karma. Therefore, the word ‘cliarana,’ rteans karma. When it is possible 
to give to a word its principal meaning, it is not desirable to interpretit in 
a figurative sense. The word ‘ cliavanam ’ Anustb-Snam, and Karma are 
synonymous. Good conduct is also a particular kind of Karma only... , 

Note Every holy vrorlc enjoined hy . the scripture is technically a Karma. Good 

conduct is also enjoined by scriptures, sometimes, by direct tests and sometimes by 
implication, and thus it may also be called Karma ia the broader sense of the word. ' 

Though Acha,ra and Karma in. this view are one, yet they are spoken 
of sometimes as different, on tlie maxim of “ Kuni Pandavas.” -Tliough 
the Pandavas were also Kurus, yet in the phrase Kurus and P^ndavas 
the word Kuru is used in a narrower sense. The force of the word 07il% 
in, this sutra is to indicate that thi^s the opinion of the author .of the ■ 
Sutras., The conclusion is that since by the word Charana is mentioned a 
particular kind of Karma, therefore, the soul descends with a . remainder 
of its karmas. , y 


Adllikarana TIL — Do the eviLdoers also go to the , . 

Chandra-loka? - ., 

' It was mentioned above that, those wlio perform sacrifices and so ; 
on, go to the moon-world and descend froin it with the remainder ‘of, their : ,1 
works. Now is discussed the question, wbetlier the sinners, who. do., not, 
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perform any holy works, also go to the Moon*world, and wliat is theii method 
of ascent and descent ? In the Isavasya Upanisat, verse 3, it is said : 

5ira ^ i| cITSa % % 

•emni^T 3RTt II ^ II 

There are the worlds of the Asuras, covered with blind darkness. Those who have 
destroyed their self go after death to those worlds. 

(DouJt,)— Now arises the doubt, do the sinners go the Moon world 
or do they go to the Yama loka ? 

(PArva-pahsa)— The Purva-paksin maintains that the evil-doers 
also go to the world of Gladness. The author summarises their view in 
the next Sutra which is really a Purva-paksa Sutra. 

sOtraiii. 1. 18. 

It It 

Anistadikariofim, of those who do not perform sacrifices. 

Api, also, "sr Cha and. ^rutam, stated in the ^ruti, declared by scriptm e. 

13. The scripture declares that the non-performer of 
sacrifices and so on, also go to the world of gladness. — 304. 

COMMENTARY. 

{Objection.) — The scripture declares the ascent to the world of 
gladness even of those persons who are non-performers of sacrifices and so 
6n, just like those who perform these works. In the Kauhitaki Upaniijad 
(I. 2) it' is declared that all go to the Chandra loka. 

^ ^ 1% ^ ifssng- \\ 

All who depart from this world (or this body) go to the Moon. 

The word all shows that it is a universal proposition, without any 
qualifications. Since all who die, must go to the world of gladness, it 
fbllows that the sinners also go there. This being so, the above text of the 
liSivasya Upanisat must be interpreted as a threat, in order to make men 
d^ist from evil deeds : for there is no such place like the land of the 
Asuras. 

If this be so, then what is the difference between the sinners and the 
holy men, for both go equally to the land of joy, after their death. Both 
have the same fruit. To this we reply, there is a vast difference in their 
conditions. The sinners in the world of joy, do not expeneuce any happi- 
ness (because they have not ^t the vehicles to enjoy that world), they 
remain -theTe ih-a ' ■- w'h. . T 
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{Siddhdnta). — Tlie sinners do not go to tlie Moon-world, but to the 
world of punishment, as is shown by the next Sutra. 

SUTRA III. 1. 14. 

Sariiyamane, in or after the punishment (of Yama) in bell, g but, 
further. AnubhOya, having experienced, ffresn'?! Itaresam, of the others, 

(i>., of those that do not perform sacrifices). Aroha-avarohau, ascent 

and descent (?>., coming to worldly existence and going to still nether regions ) 

Tat, of them. »il% Gati (about iheii) courses, Daisanftt, owing toor^/ . . ; 

from the Scripture. 

14. But of the others (namely, sinners) the going is to ' ' 
the city of reform. Having suffered there, they come down 

on earth. Such is their ascent and descent. And this is the 
path described in the scriptures. — 305. 

COMMENTARY. 

The word ‘ but ’ indicates the setting aside of the Purva-paksa. Of 
the others who do not perform holy works and the rest, going is to the 
city of Yama called Samyamana. There having suffered the punishment 
inflicted by Yama, they come back here again— such is the nature of their 
ascent and descent. How do jmn know this? Because of the following text 
of the Katha Upani^ad. (1. 2. 6.) 

ST WSJSmRRT STtfel SR 

JSTtgST'-l^qBTaf^ ^ II ^ II 

The way to the supreme Liberation does not appear to the child deluded by the 
illusion of wealth and aetinp: carelessly. He who thinks that this world only exists and 
not the other, falls again and again under my coutrol. 

This shows that the souls of sinners go to the world of^Yama and are 
there punished by him. 

sOtKAIII.I. 15. 

^ II n 

Smaranti, they remember, declare in the Smritis. ^ Cha, and. 

15. The Smritis also declare the same fate of the sin- 
ners. — 306. 

COMMENTARY. 

In the Bhagavata Purina it is thus mentioned. 
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They are quickly carried to the abode of Yama, by the path of the siimerft, on which 
they travel with great paius, constantly rising and falling, tired and swooning. 

In another verse it is said : — 

!Eni5?r ir:- 

All these sinners come under the control of Yama, O Lord. 

Sages thus declare that the siuiiers come under the jurisdiction 
of Yaina. 

sOtra III. 1. 16. 

nun 

^117 Api, also, moreover, Sapta, the seven (the hells). 

16. Also according to the Sinriti the Hells are seven. 
-307. 

' . ' COMMENTARY. 

i f IheasrgrftrR h 

'^,o : ^ Thus the Bharata, "The temporary Hells are said to be Ranrava, Alaharanrava, Vanhi, 
Vaitaraaf, and Kambhipaka ; and the two eternal Hells are. called Darkne.ss and the Blind- 
ing Darkness. These are the seven chief hells in the ascending order of horribleness. By 
regularly going through these only, ascent or descent takes place.” 

Thus seven Hells are declared in the Sinriti to be the place of 
punishment for the sinners. They go to those places, and not to the land 
..ofJoy. The force of the word also in tlie Si'itra is to include all those 
other Hells mentioned in the Bhagavata Purana at the end of the fifth 
Skahdha, where twenty hells are described. 

If Yama has jurisdiction, in Hell to punish all the sinners ; does it 
.not contradict tiie rule that all power belongs to the Lord, and that He 
punishes and gives rewards. The answer to this objection is given in the 
next Sutra. 

sOtra III. 1. 17. ; 


II II 


'jp|‘ 

^ Tatra, there (in those hells), tti'^ Api,. also. ?i?; Tad, of those (the 
the jivas in hell) or of Him. sjirTty^ VyapArat, on account of activity, 
TjfftHr Avirodhah. no contradiction. 

There is, no contradiction because His actiVity_ is 

308. r-v-' 

5 --r P' 

' ■ .Tim ^yi;h^,!&>%^,#Tj!^ is not oontradictedyby the 

;1^'that They ' 
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are guided by the coramaod of the Lord, in the act of punishment. It is 
a'well-kriown fact in the Puranas, that Yaraa and others punish the 
sinners, under the coirirnand of the Lord. 

All objector says, it may be possible for the sinners also to ascend 
to the world of Jay, afier having expiated for their sins by suffering 
punishment at the hands of Yaraa. This must be so, because the Ivau?^i- 
taki Upanisad uses the word all, when it says : ‘‘All who depart from 
this world go to the land of Joy.” This view is set aside by the next 
Sutra. 

StTBA. m. 1 . 18 . 


ft^f Vidya, of knowledge, g^^^p Karnianob, and of karma or action, g 
Tu, only, but, Iti, as, so. Prakritatv^tj on account of these being ' 

the topics. 

18. Bat tlio sinners never go to the world of Joy, 
because the topic relating to the two paths in the Ohhan- 
dogya Upanisat is confined to nisn of knowledge and men 
of work and has no reference to sinners.— 309. 

: GOMJmXARY. 

The word ‘But’ sets aside the view propounded by the objector. 
The word ‘Not’ is to be read into the Sutra from the preceding Siitra 
(III. 1.1 1). The sinners never go to the world of Joy, because the two 
paths Devayana and Pitriyuna are trod bj'^ two sorts of men, and by none 
other. Men of knowledge go by the path of the Devas to the world of 
tlie Gods, and men of work go b.y the path of the leathers to the 
laud of Joy. The Ohhindogya Upanisat (V. 10. ]) declares that men of ■ 
knowledge go by the path of the Devas ; while V. 10. 3. declares that 
men who pei-form sacrifices go by the path of the Fathers. Thus the 
(f^ world of Joy which is reached by the path of the Fathers is meant only 
for those , who living in a village practise a life of sacrifices, works of 
public'utility and alms. It is not meant for those who do not perform 
• sacrifices. This being so, tlie word ‘All’ in the Kausttaki Upanisat (I. 2), 

' must be interpreted in a restricted sense, namely all those persons who 
perform sacrifices go to the Moon. , , , , : , . 

If the sinners do not go to the world of Moon, tben no new body ■ 
can be produced in their case ; because there is no fifth oblation possible '' 

; , in their' case, and the fifth' oWation is dependent on one’s 
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Moon. Therefore, all must go to the Moon, in order to get new embodi- 
ment. This objection is answered by the next Sutra. 

sOtra hi. 1. 19. 

^rNanot, no. ffrq Trittye, in tlie third, Tathi, .so, such, thus. 

Upalabdheh, U being perceived or seen to be. 

19. The fifth oblation is not necessary in the case 
of those who ^o to the third place, because it is thus dc" 
dared in the Scriptures. — 310. 

COMMENTARY. 

Those who go to the “third” place, do not depend on the fifth 
oblation for getting a new body. Why do we say so ? Because it is thus 
perceived in the Scriptures. In the Chhandogya Upanisad Pravahana 
; Jaibali puts this question to Svetaketu, “ Do yon know why that world 
’ never becomes full?” In answer to tliis question he says (Chhandogya, 
' Y. 10. 8.'! “On neither of these two ways those smaller creatures (flies 
’ worms, etc.) are continually returning of whom it may be said live and 
die. Theirs is a third place. Therefore that world never becomes full.” 
i V Tliose creatures who do not go either by tbe path of Devayana or of 
PitriySna, are the small creatures, who are classed as insects, mosquitoes, 
&c. Tliey return by a different path, and their return is very quick. 
About them it is said “ live and die.” That is to say these small creatures 
are coutinnally being born and are dying. This constitutes the third 
place. The sinners are called small creatures because they assume 
the bodies of gnats, insects, &c. Their place is called the “ third ” 
place, because it is neither the Brahma loka, nor the Dyu loka. 
.Therefore, those who are not entitled to go by the path of the 
• t., Deva's to Brahma loka, because they do not possess knowledge, nor ai-e 
entitled to go by the path of the Fathers, because they have not performed 
sadrificial works, are the pitiable creatures wbo are born as mosquitoes, 
gnats, &c. They constitute a third class. Hence the Heaven-world never 
be^raes full, because these sinners never go there. The origination of 
;; ; their bodies is in the third plane, the fifth oblation is not necessary in 

..'SOtra hi 1. 20. 


filBffiSBS:#* 


^ 5it% II RO II 


' ' wSra Sfflaryate, is;r^Qrdfe(i,..is said in the Smfitis. Api cha, ¥ 


well as, mi-»reover* 
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20. The Smritis record that in this world also the 
fifth oblation is not necessary in their case. — 311. 

COMMENTARY. 

In the yaidtis there are accounts of some holy ’ persons being born 
without the fiftli oblation. The getting of body by the fifth oblation is 
the usual course of nature. But holy men like Di‘on,a, &c., were born with- 
out a mother and Dhristadyumna, &c., without a father. In their case the 
number of oblations was incomplete. It is possible that an embodimejit 
may take place without passing through the five oblations or stages men- 
tioned in the Ohliandogya. In other words, sexual generation is not a 
universal law of nature, for we see exceptions to it in the cases of lower 
creatures ; and in the cases of some specially meritorious human beings 
like Drona, Dhristadyumua. 

sOtra III. 1. 21. 

Dar^anat, on account of direct perception, or being seen. ^ Cha, 

21. And it is seen that beings originate independent- 
ly of sexual union, and the Scriptures so describe it. — 312. 

commentary. 

In the Chh4ndogya Upanisat (VI. 3. 1) we find three origins mention- 
ed with regard to all beings : — 

chsiT ^ il 

Of these beings verily there are three sources only (namely, the Fire, the Water and 
the Barth). All living beings are produeed either from an egg, or are viviparous, or are 
produced by fissioin 

Here the Heat born and the plants are mentioned as originating 
' without sexual union, and so the fifth oblation is not absolutely necessary 
to procreate the body. It thus follows that procreation by sexual union 
is possible in the case of tliose Jtvas only who ascend to the world of Moon, 
and descend therefrom to take up a human birth. But those whose 
karma is not such as to take them to the Moon world, their re-birth takes 
place in lower organisms, without the fifth oblation. In their case the 
re-birth may take place from mere, water without the fifth oblation. In the 
Scriptures we do not find any prohibition to the contrary. . , , 

But — says an objector’ — we do not find any mention in the text quoted ; 
by you of beings orginating from heat. It only mentions three kinds of - 
;- 8 . . 
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reproduction, namely egg-born, live-born, and born by fission. This ob- 
jection is answered in tlxe next Sutra. 

SbTRA. III. 1. 22. 

Tritiya, the third, str? ^abda, term, or word of sense. 
Avarodhah, description, including. Sam^okajasya, of that which 

springs from heat, on account of the feeling of hot i oi . 

22. The heat-born is included in the third word 
(namely, udbhijjam of the above text.) 313. 

COMMENTARY. 

In the third word Udbhijjam is included the sweat-born or the 
heat-born also. The word Udhijjam literally means born by bursting 
through ; and it applies (to the plants, because they burst through the 
earth and to the heat-born also, for they'burst through water.) Thus the 
'origin of both is similar, because both are born by bursting through. 
The difference between them consists only in the fact that the plants are 
j permanently rooted to the soil, while the heat-born are moving creatures. 
It is looking to this characteristic of locomotion or its absence that they are 
differently cla'ssified. But if the method ol reproduction be taken as the 
basis of classification, then the plants and the heat-born may be put in tlie 
• same category, for both reproduce by fission. Thus the settled conclusion 
is that those who do not perform sacrifices and so on, do not go to the 
land of Joy. - 


Adhikarana. IV. — The soul on its descent from the Moon 
world does not become identified with its temporary abode. 

It has been shown above that those who perform sacrifices and the 
i ' rest, go to the world of Moon, and having dwelt there till their works 
,|:;;«re consumed, return to this earth with a remainder of their karmas 
lll^nui^aya) j and accompanied by the permanent atoms (bhuta sflksmal 
.; f,’,'^e ^ethod of this descent is given there (Chh?lndogya V. 10. 5) thus : 

Having dwelt there, til} their works are consumed, they return again that way as 
, '^ey e&irie, ' to the ether, from the ether to the air. Then the sacrifieer, having become 
r • ait, b^piaeg smoke, havihg become smoke, he becomes mist, having become mist, he 
v f ..becomeis a cloud, having become a cloud, he rains dow:n. Then he is born as rice and corn, 
, . h^bs wd t^^ se^mhm and beans. From thence the escape is beset with most difflcul- 
, fikit whoever ihe peiBCTO inay be that eat the food, and beget offspring, he hence-. 
'fOFth:b^ooaje8'iii:^nntothtit^ ; , 
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This passage shows that on its descent, the soul becomes ether, 


(Douht ). — Does this “becoming ether, &c.” mean becoming abso- 
lutely ether, &c., or attaining similarity with it ? 

{Purva-paksa ). — The Purva-paksin maintains that becoming ether, &c., 
means attaining identity with ether, &c. It does not mean merely getting 
similarity with it. IE it meant similarity, then the passage would require 
to be explained metaphorically, aud by laksana. It is a maxim of inter- 
pretation that laksan4 should be avoided as far as possible. The result 
is that the soul, in its descent, does absolutely become identical with ether, 
air, &c. 

{Siddhanta). — The soul does not become identically ether, &c., but 
becomes similar to them only, as is shown in the next Sutra. 

sCTRA III. 1. 23. 

I'at, with those, the others. grHisJt Sabhivya, being similar, simi- 
larity, a similar state. Apattih, attaining, entering into. Upa- 

patteh, there being a reasdn or possibility, it being reasonable or possible, 

23, The descending soul enters into similarity of 
heinn with ether and so on ; since there is a reason for this. 
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Adhikarana V. — The soul does not stay long 
in ether u-p to rain. 

{Doubt.) — Next arises the question, does the soul in its descent 
through ether down to rain, stay at each stage for a very long time, or 
passes through it quickly ? 

(Pttrca-paksa.j— There being nothing to define the time of its stay, 
it remains indefinitely long at each stage. This Purva-paksa is set aside 
by the next Sutra. 

SUTRA III. 1. 24. 

JTTftMw u ^ M i u 

?r Na, not. Atichirena, very long after. Vigestt, on ac- 

count of special (inference) it being distinctly stated. 

. , 24. The soul does not stay very long in its stages 

through ether up to rain, on account of special ' statement to 
that effect. — 315. 

COMMENTARY. 

. The descent of soul through ether and the rest, is accomplished in a 
very short time, because there is a special inference to that effect. In 
. the sentence following the description of the passing of the soul from 
ether up to rain, occurs the statement that the soul becomes rice or grain 
■ or the like. And the special statement is made that the passing out of 
that stale is beset with great difficulties. The exact words are : — 

Then he is horn as rice and corn, herbs and trees, sesamum and beans. Prom thence 
the escape is beset witli most difficulties. 

The staying in rice and corn, &c., is for a comparatively long period ; 
from which we infer that the soul’s stay in the preceding stages is short. 
The escape from the condition of rice, corn, &c., being specially stated 
to be difficult, it follows that the escape from the condition of ether up to 
rain is not so difficult and hence quick. 

Adhikarana VI.— (Human soul is hut a co-tenant with 
■:'% V plants and animals, but does not become so.) 

Ivl<y:. (ymyab.—AttsriaiQ, the Sruti declares that the soul is born here 
as .rice and corn, herbs and trees, sesamum and beans. 

;, !r;yy (DouBt).— Here arises the doubt, are these souls descending with a 
remnant of their karmas, themselves born as rice, corn, c^c., or do they 

siOttk' are burn as rice, corn , &c., 'and dfci hot 
merely cling to them., , ' ' ' • ' 
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(Siddh&nta).— The souls are uot born as rice and corn, &c., literally, 
as is declared in the next Sutra. 

sCTEA hi. 1. 25. 

ii ^ i ? ii 

?I 5 Ef Anya, by another soul. Adhisthite, in what is occupied. 

Pflrvavat, like the previous, in the manner already explained. ?n%5Tnn^ Abhi- 
lapat, on account of the scriptural statements. 

25. Tile souls merely cling to plants, which, are 
animated by other souls, and do not become plants, because 
the statement here is similar to that in the previous cases 
of ether and so on. — 316. 

COMMENTARY. 

The souls merely cling to the bodies of plants, &c., and do not them- 
selves become these, because these plants, &c., have animating jivas of 
their own. The souls are not born there, for the purpose of retributive 
enjoyment. Why do we say so ? Because the present statement is just 
like the previous one about the soul’s becoming ether and the rest. As . 
the souls do not actually become ether and the rest, but are merely in 
contact with them, and are in a state of perfect dormancy, without enjoy- 
ing pleasure and pain, so they are merely in contact with rice, corn, &c., 
without experiencing pleasure and pain. They are perfectly inactive in 
that state, and have no experiencing. Where the text intends to declare 
that the soul experiences pleasure and pain as a result of its karmas, 
it uses a different phraseology, as in verse 7 of the Chhaudogya V. 10. 

'sr^^Ts^nrfSf ^ ii ii 

“ Those whose conduct has been good, will ciuickly attain some good birth, the birth 
of a Brahmana, or a Ksatriya, or a Vaisya. But those whose conduct has been evil, will 
quickly attain an evil birth, the birth of a (keeper of a) dog, of aa^(keeper of a) hog, or a 
Chandala/’ 

Therefore, the souls descending from the Moon- world merely cling 
to rice, corn, &c., and are not literally bm-n as such. 

SOTRA III. 1. 26. 

Asuddham, impure, hurtful, unholy, Iti, so, thus. ^ Chet, if. 
sr Na, no. JcrsstRf^abdat, on the ground of the Scripture, on account of the 
Word. ' 
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26. If it be said that every sacrificial act is unholy, 
we say it is not so, because the scripture declares it so. — 
317. 

" COMMENTARY. 

1 (Ohjettion). — Ah objector says it is wrong to assert that the des- 
cending soul merely clings to the bodies of rice, corn, &c., which are 
themselves animated by other souls, and that they are not born there for 
the purpose of retributive enjoyment; for there are no karmas left to be 
■ enjoyed in the bodies of plants, &c. Some karmas are left, whose proper 
place of retributive enjoyment is the body of plants. All karmas are 
of two sorts the sacrilicial karmas and nou-sacrificial karmas or conduct 
(Gharana). The fruit of sacrificial karmas is not fully exhausted in the 
Moon-world. No sacrifice performed with the object of attaining heaven 
is free from a tinge of impurity. All such sacidfices req^uire the killing 
of. animals and cannot be said to be pure. For every killing is really^ 
^^in. The Scriptures declare “ ma himsyat sarva bhutfi-ni ” let him not 
vkill any animal. This declares a universal rule. The killing of animals 
iln sacrifices like “agnlsomiya” is unholy. Such a sacrifice is thus a 
^ mixed karma. Its holy portion takes the soul to the Heaven-world, and 
‘ is 'exhausted there completely. Its sinful portion causes the soul to be 
|^,born as rice, corn, &c. As says Mann in XIL 0. — 

'k « The soul is 'born as plant owing to the sins committed by the body ; it laecomes a 
bird or a beast for the sins of speech, and an outcaste for the mental sins.” 

The soul is, therefore, actually born as rice, corn, &c., and is not a 
mere co-tenant with the jivas of plants. 

(Reply ). — The objection thus raised is not valid. The sacrificial 
acts are not unholy, because the scriptures enjoin it. The Veda 
declares “ Agnlsomiyam pas^um 41abheta” “ Let him sacrifice an animal 
sacred to Agm-somau.” Since the Veda enjoins the killing of animals, it 
be unholy. Ihr the right or wrong, holiness or unholiness of an 
=^tipn, is to be learnt from the Veda alone. Therefore, those sacrifices 
whicdn enjoin killing of animals must be considered to be holy and 
cannot' be considered unrighteous, because killing of animals in sacri- 
fices is enjoi^d by the Vedas. ... Let him not kill any animal is a general 
proposition, but to. this, there is the exception that animals may be killed 
in ;Tajnas:like Agn|§pmiya sacrifice. Hence every, killing is hot a sin. 
A general propc»ti;^i4;-;ii^^^..^^|>tio|i;. -ham-dilEcxent, Mop^, setiW, by 
usage, and so there is , them. ' Hence, it foHo'y^S i 
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the soul on its descent becomes rice, corn, &c., not to expiate for tbe sins of 
having killed animals in sacrifices, for such killing is no sin ; hut it 
becomes rice, c%c., in the sense of clinging to those plants and not really- 
becoming plants. The soul is perfectly unconscious in these stages. 

What becomes of the soul after its clinging to the plants is next 
mentioned. 

SCtEA hi. 1. 27. 

II ^ I ^ I 11 

Retah-sik, the sprinkler of the seed ; one who performs the act of 
generating. %it: Yogah, conjunction with, Atha, first, or after. 

27. Then the soul unites with the being who per- 
forms the act of fertilisation. — 318. 

COMMENTARY. 

After its passing through the stage of contact with plants, the soul 
enters the body of a person who performs the act of generation. Thi% 
is mentioned in the same Upanisad (Chhandogya V. 10. 6) In the 

same verse which mentions its becoming rice, corn, &c., it is said ; 

¥fsrfir II ^ II 

Having been in the mist, he enters the el oiid, having been in the cloud, he enters 
the rain (and falls down). Then he is born as a rice or barley, herbs or trees, sesamum or 
beans, &c. From this point there is constant (tantalising) rise and fall. For whoever 
eats the food and begets offspring (fche jiva) is there in that food and that seed.” 

The text literally says for whoever tbe persons may be that eat the 
food, and beget offspring, he henceforth becomes like unto them. This 
does not mean that the soul really takes tbe form of and becomes iden- 
tical with its procreator, for one thing cannot take tbe form of another 
thing. If it were to become literally the “ Retas sik,” then there would 
be no possibilty of its getting another body. Therefore, it must be 
admitted that the soul merely clings to the body of the “ Retas sik ” and 
does not become that body. This being so, tbe soul clings to plants, &c., 
in the preceding stages of plant life also. For there is no reason why it 
should be anything else. , 

ShTRA III. 1. 28. 

U ^ M I U 

Yonefi, (after entering) the mother., ^arSram, (obtaining) th? 

gl*oss body. ' ‘ 
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28. The soul next passes from the father into the 
mother and then obtains the gross body. — 319. 

• COMMENTARY. 

The word “ Yoneh ” is in the ablative case in the Sdtra, btit it mnst 
be construed in the accusative case here, and is governed by the participle 
“ praviiiya ” understood here. The soul having left the father’s body, 
and having entered the mother’s womb, obtains a physical incarnation, 
in ox-der to experience the consequences of the remaining karmas. Tlie 
family into which it is to be born is regulated by the nature of this 
remainder, as mentioned in Ohhandogya, V. 10. 7. 

Of these those whose coaduct here has been good will quickly attain some good 
birth, the birth of a Br^hmaaa, or a Ksatriya or a Vaisya. But those whose conduct here 
has been evil will quickly attain an evil birth, the birth of a dog, or a hog, or a 
Chand^Ia.” 

Thus it has been demonstrated that the soul becomes plant, &c., in 
.the same sense as it becomes ether, &c. The whole object of teaching 
this law of reincarnation is, that the wise should realise that God alone 
is the highest bliss, and ought to be the sole object of quest ; and that 
the Boul should get disgusted with this world of sorrow and try to seek 
the eternal bliss of the Lord. 

Here ends the first Ptida of the third Adhy4ya. 



THIRD ADHYAYA. 

Second Pada. 

?l^T! I 

m smg; ti 

Afay that love (Bliakti) for the Siiprenie Lord purify the world. He lias tlie body of 
Supreme Bliss and in His Presence stand ■N\'isdom and Hispassion Avitli folded bands, 
obedient to His call; and Occult po\Yers are ever attendant upon Him, seeking for an 
opportunity to serve. 

In tills Pada is described Bhakti or intense love for God, which 
consists in a yearning to obtain the object of desire. Tlie object to b,e 
attained is Brahman, and in order to strengthen sonl’s Jove towards Him, 
this Pslda describes the various powers of the Lord, such as His being a 
creator of the dream-world, . His various Avatliras and their rmity with 
Him, His essential form, His Self, His being separate from the worshipper, 
yet being his inmost Self, and to be obtained by Bhakti alone, His 
illumining the both worlds. His being all bliss. His manifestation being 
according to the idea of the person worshipping. His being beyond all, 
the giver of everything, and various other qualities like these. All these 
ax'e described in this chapter. When a person desires to cultivate love, 
he requires to be convinced that the object of love has these qualities. 
When he is convinced of it, then he begins to love Him, otherwise not. 

Thei’efore, in the beginning, the author describes the creation of the 
dream-world by the Lord. If any one else than the Lord was the creator 
of the dream-world, then the all-creatorship of Brahman would not be 
true ; and so far as dreams were concerned. He would not be the creator, 
but the Jiva or time would be the creator. If Brahman be a partial 
creator only, then there cannot be that intense Bhakti towards Him, 
which the worshipper wants to cultivate. Therefore, in order to show the 
glory of the Lord, it is described that He is the creator of the dream-world 
as well. 

Adhikarana I — God creates the dream-world. 

(Vijaya.)— In the Brihadtranyaka Upanigat (IV. 3. 9-12) we have the 
following : — . 

^ 5GPW 
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^frwfcT qr^w ?iT*T!^T?S®gr 

q^jqfcT q=r ^rqj^ ^qlq^r afiarrqqr^^ 

sqtf^qr q!^iq5!mt?T ^q'satfcr^q^ ll ^ H ’'t cisr ?:«ni ^ 
?::«i^0PTT *( qRar^ 5 fiq¥^«r ?:«iqRTg:. q«i! ^ ciarHs^T sjigtr 

ST ciar ^?OfcrrJ 

^sSFcii? gijqdt^sTs '^Rs^qj ^sillr ^ ll ^o ll II 

g n CRfffi iqiRT^s ^HRf 5 Rtra?ot% ll ^rras ilT^mq: ^ 

q 3 >i 2 %^ iK^ iTst^st II SSI fq^^r 

m sKwa f^s^q; 3^ 11 \r 11 

“And there are two states for that person, the one here in this world, the other in 
the other world, and as a third an intermediate state, the state of sleep. ^Yllen in that 
intermediate state, he sees both these states together, the one here in this world, and the 
other in the other world* Kow whatever his admission to the other world may he, having 
gained that admission to, he sees both the evils and the blessings. 

And when he falls asleep, then after having taken aw^ay with him the material from 
the whole world, destroying and building it np again, he sleeps (dreams) by his owm light. 
In that state the person is self-illuminated. 

There are no real chariots in that state, no horses, no roads, but he himself sends 
^ forth (creates) chariots, horses and roads, There are no blessings there, no happiness, no 
joys, but he himself sends forth (creates) blessings, happiness and joys. There are no 
tanks there, no lakes, no rivers, but he himself sends forth (creates) tanks, lakes and 
rivers. He indeed is the maker. On this there are these verses : 

“After having subdued by sleep all that belongs to the body, he, not asleep himself, 
looks down upon the sleeping senses. Having assumed light, he goes again to his place, 
? tjhe golden person, the lonely bird. 

i' ,, “ Guarding with the breath (prdna life) the lower nest, the immortal one goes wher- 
'^eVer,!^ likes, the golden person, the lonely bird.” 

,■ {Doult .) — Now arises the doubt wliether this dream-creation of 

ciariots, &c., is the work of the human soul or the creation of the Supreme 
Self? 

(PxinapdJtsa.)— -The dream is the creation of the soul, for the 
saying of PrajSpati in the Chh^ndogya Upanisat (VIII. 7. 1.) shows that 
the human soul also has the power of creating by mere will-force, and 
has its safikalpa true, i.e., has the power of realising all its wishes. 

' ; , (SiddMnta .) — The human soul is not the creator of the dream-world, 

is drown by the following S^tra. 

sOtRA'III. 2. 1. • , - 

I ^ I R I ? u 

I;';' V'ri'ii^^Sandhye, in the intermediate (state or sphere), ^{gr: Sristih, thecrea- 
( tio&rl Aha, says (the Scripture). ^ Hi, because. > - , 

' 'f .'t I’-' declares that in the dreaiiir 
also the. boj*d--320,,,, ; 
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GOMMENTAEY. ; 

The word “ Saiidhya ” means dream, as we find from the above 
passage, “and as a third an intermediate state, the state of sleep.” It is 
called “Sandhya” or the intermediate state, because it is midway 
between waking and the deep sleep state ; between the“Jagrata” and 
the “ Susupti.” The creation of chariots, &c., is verily by the Lord and not 
by the human self. Why do we say so? Because the same text says “Sa 
hi kart ji.,” “He indeed is the maker.” The senseis this, the Supreme 
Self creates chariots, &c., in the dream state, which exist so long as the 
dream lasts, and which are perceived not by all the Jivas, but by the 
person seeing the dream alone, and which are created as fruition of the 
minor works of the Jiva. In order to reward the soul for very minor 
karmas, the Lord creates the dreams. The Lord possesses mysterious 
powers, ci’eates by the mere force of His will and so it is possible for Him 
to create these dream-objects, while the human soul has no such power. 
In another text also the dream-creation is said to be the work of the Lord ; 
(Katha Up. IV. 4.) 

II a II 

*‘Th.e wise, when he knows that that by which he perceives all objects in sleep or in 
waking is the great Omnipresent Self, grieves no more.'^ 

The Jiva has also the power of creating by mere will-force, and is 
also “ Satya-safikalpa,” but only in the slate of Mukti. The Mukta Jiva 
creates the world there, but that is not a dream-world. The Mukta Jivas, 
like Masters, have divine creative power, but it has nothing to do with the 
dream-creation. 

StiTKA III. 2. 2. 

gsrwqar i ^ i r i ii 

Nirmataram, the maker. Cha, and. Eke, some. 
Putradayah, sons, &c. Cha, and. 

2. Because one class of texts declares the Lord to be 
the creator of the dream-world as well, as of sons and the 
rest — 321. 

COMMBNTAEY. 

The followers of one Sakha, namely the Kathakas, state in their text 
that the' Supreme Lord is alone the creator of all Kamas in the dream- 
state, for the dreamers. (Katha Up. Y, 8.) ■ ; . , 
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^ ^ 1^3 srrnf# i crt^ g^^fsiTcr^grr^- 

fs!i% 1 f^rarrJ 5TT?M^ i '??i^ crgi; ii ii 

** He the Highest Person, who is awahe in us while wo are asleep, shaping one lovely 
sight aftex’ another. That indeed is the Bright, that is Brahman, that alone ivS called the 
Immortal. All woxxls are contained in Him, and no one goes beyond Him. This is that.” 

Tile term Kama here denotes such things as sons and tlie like, 
which are objects of desires,, and does not denote mere desires. It is used 
in this sense in the previous passage also, such as '‘Ask for all Kamas 
according to thy wish.’^ (Katha Up. I. 25.) And that the word Kama there 
means sons, &c., we infer from Katha L 23, where we find these Kamas 
described as sons and grandsons, &c. We give these three verses in the 
original here : — 

5rcr^{ 53r%=rrq; i 

i\ a 1 #^ 

I ^rirr ii ii 

% % wiTPir i fur 'crar? 

II II 

Death said: “ Choose sons and grandsons, who shall live a hundred years, herds of 
cattle, elephants, gold, and horses. Choose the wide abode of the earth, and live thyself 
. as many harvests as thou desirest. 

- . ^*I£ thou canst think of any boon equal to that, choose wealth, and long life. Be King, 

; ISTaeMketas, on the wide eai’th. I make thee enjoyer of all desires. 

' Whatever desires are difficult to attain among mortals, ask for them according to 

/ .thy wish ;--these fair maidens with their chariots and mnsicalmstruments,— such are in- 
deed not to be obtained by men—be waited on by them, whom I give to thee, but do not 
about dying/’ 

: ^ Aln the Gaupavana Sruti we find the following ' 

ifiif II 

■ “From this Lord when He overpowers the soul through sleep is • 
born verily the son (seen in dream) from Him the brother, from Him the 

I'Vife.” 

. . , s In the next Sutra, the author mentions the material and the means, 

. witii which the Lord creates the dream objects. 

sOTRAm2.8. ■ 

' i\\ \ \ \ 

Miyamatram, produced from the will of Him and with impres- 
?siOns ‘(stor.ed’.:i»,£te g Tu, but. Kartsnyena, fully, 

being destitute ©f tangible forms 
occupying space/nQt'l|^j^^|^i||^ted. ' ■ 


Bhasya^ 
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3. Maya or the will of the Lord is the only means 
through which He creates dream-ohjects. (They are not 
made of ohjective matter), because they are not perceptible 
to all persons, but are seen only by the dreamer — 322. 

COMMENTARY. 

The mysterious Maya is the only material with which the dream- 
objects are created. They are not made of the gross elements, nor are 
they created by Brahma, the four-faced. Why do we say so? Because 
they do not become manifest, as objects of perception, to evei-yone. Thus 
it is demonstrated that the dream cu’eation is the work of the Supreme 
Self. 


Adliikaixina II— The dreams are not all false. 

Next arises the question — are the creations of dream all false or true? 
The Pdrmpaksa is that the dieam is altogether unreal, because it is 
sublated by the waking consciousness. On waking from dream, one 
realises its unreality. This view is set aside by the next Sutra. 

SOTRA III. 2. 4. 

^ I ^ I I 9 U 

Suchakah, indicatory, suggestive. ^ Cha, and. f| Hi, because. 
^ruteb, from ^ruti. Achaksate, say,^ affirm, xr Cha, and. crff2[: Tadvidah, 

those who know that, 

4. The dream creation is indicatory of good or evil, 
(hence it is not nm-eal). The scriptures also teach the 
dreams to be indicatory, and the experts thereof also declare 
the same— 323. 

COMMENTARY. ; 

The dream creation is true. The objects seen in dreani are 
indicatory of good or bad luck, or of certain mantras. Scriptures„loa.ch 
this. — (Ohhandogya. V. 2, 8 and 9.) 

m gT#Er- 

?n?%*cr5i crr^?^sr- 

PFS[3^ II ^ II 

“ Then having washed the mantha vessel, which should he either of hell-metal or of 
wood, let him lie down behind the fire, on a skin or on a bare ground, silently and singly. 
If in his dreams he sees a woman, let him know this as an omen that his sacrifice has 
been sneoessfuLy ^ ' ’ ' ' ' 
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On this there is the following verse If in Ktoya sacrifices, he sees a woman in 
his dreams, then let him know this bodes success^ — this vision shown him in a dream, this 
vision shown him in a dream.” 


Similarly, in tlie KaujJitaki Bralunana we fi ncl tlie following : — 

?r 53 r ^sf 555^ ^ 11 

“ If one sees in a, dream, a black person witb black teeth, then it forebodes that he 
■will kill him.” 

The word '' Tadvid ” or expert means those who know how to 
interpret dreams, such as Brihaspati and the rest. They declare that 
some dreams bode good, others evil. Such as dreaming that one is 
riding on an elephant bodes good : while i£ he dreams that he is riding on 
a donkey, it forebodes evil. 

Sometimes one gets in dream Mantras, as we find from the following 
verse : — 

gr«ir fe%cr^srrcr; sTf^ II 

As the Lord Siva tanglit Vinvamitra (Biidha Kausika) in dream the mantra called 
Bamaraksa, he exactly wrote it out, in the morning, when he awoke from sleep.” 

This shows that poems and stotras can also be obtained in dreams. 

Therefore, the dream creation is as real as the waking state. 
Because the dream objects indicate future true objects; secondly, because 
works of genius like poems, etc., are found in dreams, and remedies for 
diseases are prescribed therein; and sometimes the exact object seen in 
dreams is seen afterwards in waking state. Such as the person who will 
kill one. 

The author now answers the objection based on the fact that because 
dream consciousness is sublated by the waking conscioiisriess, therefore 
all dreams are unreal. 

sOtra III. % 5. 

If? Para, of the Lord, of the highest. Abhidhyanat, by the will. 

: g Tu, only, Tirohitam, is withdrawn or hidden, rtfi: Tatali, from that 

(Lord), Hi, for. Asya, of this (Jiva). Bandha-viparyayau, 

fedhtiage and release. 

' . The dream consciousness is sublated by the will 

of the Supreme Lord alone, because from Him proceed the 
bondage and release of tbe soul — 324. 

. .. ^ From the i»^d,.itatioii or, formative will of the Supreme Lord, proceeds 
the vanishing of the dr^to' ohj^ol^ like chariots, &o. The dream is not 
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unreal, like the illusion of silver in the shell. This Is so, because the 
Supreme Lord is the cause of the bondage and release of the soul, as says 
the Sruti (Svetadvatara. YI. 16) : — 

^ 5 i srarH#5iitqi%- 

#5rK^fer[cIsiKT|g: II 

“Ho makes all, He knows all, the self-caused, the knower, the time of time (destroyer 
of time), Yvlio assumes equalities and knows everything, the master of nature and of man, 
the Lord of the three equalities, the cause of bondage, the existence and the liberation of 
the world.” 

He who can cause the hondage and release o£ the soul, can easily 
bring about the dream and its withdrawal for the soul. There is nothing 
wonderful in it. Therefore, it must be understood, tliat the manifesta- 
tion and witlidrawal of the dream-world is also from that Lord. The 
same idea is expressed in the following verse of the Kurma Parana: — 

“It is He (the Lord) that makes the soul qDerceive the dream creation, &e., and He it 
is who hides them from his view ; for on His will, the bondage and release of this soul 
depend,” 

Therefore the dream creation is real and is of the Lord. 

Adhikarana III — The state of wakefulness is also 

created by Brahman. 

Now the author describes that the waking consciousness is also 
caused by the Lord and by no one else. In tlie Kafcha Upanisad (IV. 4) we 
I'ead : — ^ ^ 

figqn' || « II 

“ The wise, when he knows that that by which he perceives the state of the dreamless 
sleep (Susupti), and the dream state is the Great Omnipresent Self, grieves no more.” 

{Doubt.) — Here arises the doubt : Is the waking state of the Jiva 
caused by the Supreme Lord or not ? 

- (P4rvapak!fa.) — The waking consciousness is not caused by the Lord, 
because we see it dependent on time and the rest. 

( Siddhanta.) — The waking state is also caused by the Lord, as is 
shown in the nest Sutra. 

sOtra III. 2. 6. 

^f#TT^T I ^ M I I, U 

Deha-yogat, from the connection with the body, the waking state. 
«?rva, or. g*: Sahj (that withdrawing or hiding of the dream)# Api, even, 
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6. The waking consciousness also, which is found in 
connection with the body, is from the Lord— 325. 

COMMENTARY. 

Tlie waking consciousness, which is experienced by the soul when 
it is in connection with the body, is also from the Supreme Lord as is 
mentioned in the above text o£ the KaUra Upaiiisad, and which properly 
translated runs as follows : — 

Tlie wist), whoa lie knows tliat that by wiiieli lie perceives all objects in sleep or 
in waking, is the Great Omnipresent Self, grieves no more.” 

The time and the rest beiiig inert, cannot produce anything. The 
word “ api ” or “ also ” of the Sutra indicates, that the states of conscious- 
ness knovfn as deep sleep ^snsuptij and swoon, (murchchha) are also 
created by the Lord. ' For the texts repeatedly declare that to Him belong 
the all-creative power. 

Adhikarana IV — The state of deep deep is caused, also 

hy God. 

' Now is being considered the question, what is the place, abiding in 
which, the soul experiences deep sleep. The following are the ^ruti tests 
;; relating to deep sleep or CSnsupti). One declares that deep sleep is felt 
f when the soul is in the Nadis, the other, when the soul is in the pericar- 
dium, and the third when it is in Brahman. These tlmee tests are given 
below. In the Clilnuidogya (VIII. 6. 3.) we find : — 


CRT TRW % ci^r it ^ ii 

Tills being so, wiieii tiiis Jiva sleeps, being afc perfect rest and all senses withdrawn 
(experiencing the joy of his essential nature) and dreams no dream, then he enters (into 
the Lord dwelling in) these vessels and there no evil one can touch him, because ho is 
protected by the light of the Lord.” 

. ’ III the Briliadaranyaka Upauisat (II. 1. 19.) we read : — 

cTTf^TJ SdcT^ 5^ ^ ?i«rr f mb' ^ ??iTO%r 

Next wHen“ he is in profound sleep, and knows nothing, there are the seventy-two 
I thousand arteries called Hita, which from the heart spread through the body. Through 
them he moves forth, and rests In the surrounding body. And as a young man, or a great 
^ king or a great Br^hmana reaehe4 the sammjt of happiness, might rest, sp does he 

^h^nrest/l». .. . , . > ■ - - v 
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In the same (II. 1. 17.) we find ; — 

f ^ ^ lonsr annRf 

^n^RiTj^R ^ iTRfjTO^rif?Fr3%& cr# 

qftcr3^^5^rcr^ ^ qHcf 

mt II II 

Ajata.satru said : ^ When this man was tlms asleep, then the intelligent person 
(pnriisa), having through the intelligence of the senses (pranas) absorbed within himself 
all intelligence, lies in the ether, wiiich is in the heart. When he takes in these different 
kinds of intelligence, then it is said that the man sleeps. Then the breath is kept in, the 
mind is kept in.” 

Tliere are many other verses like these. In the above verse the word 
Ikarfa means Bralmian. From the above three texts we find, that the soul 
enjoys deep sleep wlien it is in those three places, namely, in the N4dis 
(arteries), in Puri tad (pericardium?, or in Brahman. 

(Doniit.j—Now arises the doubt : Are these three abiding places of 
the soul to be taken distributively or collectively ? 

(Purvapaksa.)— The Purvapaksin says they are to be taken distribu- 
tively. For when words of equal force are employed in a sentence and 
there is no mutual dependence between them, then the passages should be 
construed as stating an option. In other words, Susupti is experienced 
when the soul is in any one of those three places. 

iSiddhanta.)—Susxipti is experienced by the soul abiding simultane- 
ously in all those three places, as is shown in the next sutra. 

SfjTRA III. 2. 7, 

^ I ^ I ^ I \9 H 





W?:-?r*rrf: Tad-abhavah, the absence of that (the state of dreams or wake- 
fulness). ?rri%5 Nadisu, in the Nadis. Tat, about it. Sruteh, from the 
scriptural statement. Atmani, in the self, or in the Lord. Cha, and. 

7. The Susupti, which is the absence of dream and 
waking consciousness, takes place in the Mdis, in the Self, 
and in the pericardium collectively, because of the scriptural 
statement to that effect — 326. 

COMMENTARY. 

By the word “ and ” in the Sutra, pericardium is to be included. 
“ Tad ahhavah ” means the absence of those two, namely, the absence of 
wakefulness and dream. In other words, Tad ahhavah ” means the 
“ susupti” or deep sleep. This deep sleep takes place collectively in the 
Nadis, pericardium and the Lord. Why do we say so ? Because in the 


MiMi 
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scriptures all tlioso places are mentioned as the localities in which the soul 
enjoys deep sleep. 1£ it was intended • that thew were to he taken 
alternatively or optionally, then there would be partial refutation of 
scriptural text. We find Nadis and Pranas mentioned collectively in deep 
sleep. In them the soul resides in deep sleep. In the Ivaus^itaki Upanisad 
(IV. 19.) we find that 'Prana also becomes united with the soul in deep 
sleep. 

cf q3^*Tt%^T 

digit ^ 

ti?R5Jt«n%fstnn ^ifr- 

i ^ ^5 ssNf ^5 fRi ?st 

I iT^fgqiir srr^sr^r^" 

^ ^ sn%(^ ^ ilers 

m 5i€i^5srf^ in^nwi m ikmi 

.‘ And Ajata^'atru said to him : ‘ Where this jicrson here slei)t, "where he was, whence 

he thus came back, is this ; the arteries of the heart called Hlta extend from the heart of 
' the person towards the surrounding body. Small as a hair divided a thousand times, they 
stand fall of a thin iiuid of various colours, white, black yellow, red. In these the person 
I, is when sleeping he sees no dream. 

|s ; Then he becomes one with that Pr^na alone. Then speech goes to him with all names, 
? the eye with all forms, the ear with all sounds, the mind with all thoughts. And when he 
awakes, then, as from a burning fire, sparks proceed in all directions, thus from that self 
tke Fr4nas (speech, <S:e.) proceed, each towards its place, from the Pranas, the gods ; from 
tbe gods, the worlds. And as a razor might be fitted in a razor-ease, or as fire in a fire 
place, even thus this conscious seif enters the self of the body to the very hairs and the 
nails.*' 

Nor can we Iiave option on the strength o£ the maxim quoted by the 
Purvapak§in, becanse that maxim applies where two statements are of 
equal force (tuly^rtha). In the present case, there is no such equality of 
meaning. They do not serve the same purpose. It is only when several 
things may serve the same purpose equally, that an option is allowed. 
The case is here similar to the statement “ entering by the door, he sleeps 
in the palace, on the couch.” Here the three things — the door, the palace 
• and tibe oouch —are to be taken jointly and no option can be allowed as 
■ 'jf^ltrds them, for they do not serve the same purpose. Similarly, the soul 
VeplM tbrougb the Nadis (which are like a door), into the palace called 
: H^ perio^ejium, where Brahman is, and sleeps in the bosom of Brahmap, 
which may represent the couch. Thus the nadis, pericardium, and Brah- 
'' man, ..subserving different purposes, must be taken collectively, and not 
separately. i .: ,.Ther6f0]^,:,B?ahpiaE,alo is the direct place, resting on which, 

■' the soul enjoys 
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it all and is tlie Good, This God is the destroyer of all and full of perfect qualities. Thou, 
O Svetaketii, art not that God.'’ 

** Please sir, instruct me still more,” said the son. Be it so my child,” replied the 
father* 

The father then goes on to give other illustrations, the burden 
of whicli all is to show “ atat tvam asi ” — “ thou that art not.” 


Adhikarana V — The same 'person comes bach to the body 

on waking. 

In the above it is stated that coming out of the Sat, they do not 
know that they have come out of the Sat. 

(Doubt .) — Now arises the doubt, does the same individuality which 
had gone to sleep in Brahman arise therefrom when awaking or does 
another individuality arise after sleep ? 

(Pw'vapak^a.) The same individuality does not arise in awaking 
from deep sleep. When a cup of water is thrown into a river, and another 
cupful is taken out of it, it cannot be said that the water is identically the 
same- Similarly, when a person merges in Brahman in deep sleep, it is 
impossible, that he should, on awaking, come back into the same body. 

(Siddhanta.) The same personality awakes in the same body, which 
it left, when it went into deep sleep, as is shown in the next Sutra. 

StlTRA III. 2. 9. 

^ I ^ I !( I 5. II 

?r: ^ Sail eva, that very person who went to sleep, g Tu, but. Karma, 
activity, on account of his finishing the action left unfinished. Anusmriti, 

on account of memory of identity, itrs? I^abda, from the ^ruti. Vidhibhyaji] 

from the commandments. 

9. But the same person arises from sleej), because 
of his completing the work left unfinished, because of his 
retaining the memory of his identity, because of the texts' of 
the scrip tuies, and because of the injunctions of the li^astras 


COMMENTARY. 

The word “ but,” “ tu ” removes the doubt. The 
had gone to sleep arises from it and no one else. Tl 
,foiu-fold. First, he finishes the work which he had c 
going to sleep. The word “ karma ” of the text means 
works. Secondly, he has memory, that is recollection 
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“ I am the person who had gone to sleep and who have now awakened.” 
Thirdly, the express text of the Chhandogya quoted above also shows the 
same. (Chhandogya, VL 0. 3). *■ 

“ Whatever these creatures are here, whether a tiger or a lion, or a 
wolf or a boar, or a worm or an insect, or a gnat or a mosquito, that they 
become again and again.” 

This means the creatui’es like tiger’s, wolves, etc., come back on 
awakening into the same body, which they had, before they went to sleep. 


Adhikaranci YI — The state of swoon. 

Now we shall consider the state of swoon, which is similar to that 
of deep sleep. 

{Doubt. )• Does the Jiva fully attain to Brahman in swoon or 
partially attain to him ? 

{Purvapah^a.) Swoon being a special kind of deep sleep, the soul 
attains to Brahman fully as in deep sleep. The next Sutra sets aside this 
view. 

sOtra in. 2. 10. 

i ^ i i ^ » 

gj^ Mugdhe, in the swooning person or state. Arddha, half. 
Sampattih, combina.tion or attaining Brahman j entering ipto Brahman. Bala- 
deva’s reading is Sampraptib. qRtqrrw Pari^esat, on account of. the remaining. 

10. In the swooning condition, the Jiva is in haU 
combination with Brahman ; because the rule of the, remain-, 
der shpws this — 329. . . . . 
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COMMENTARY, 

When a man is in a swoon, or in a stunned condition, lie is in half 
comhteation with Brahman, because of the rule of the remainder. In 
this condition Brahman is not reached in the same way fully as in deep 
sleep, because the soul is conscious of pain. Nor is there total want of 
attainment to Brahman, like the waking state, because the soul is uncon- 
scious of external objects. Thus by the rule of remainder, we conclude 
that there is half combination. This we find described in the following 
verses of the Var§.hapurana 


?i?r I 

“ Wliea the soul is afc a distance from the Supreme Lord in the heart (that is, when 
it is in the eyes), then it is in waking consciousness ; when it is neai^er to the Lord (that 
. is, in the throat), then it is in the dream cons 3iousness. But when it has entered into the 
-. Lord, it is in deep sleep. Therefore, these are the three states, thus described, ; hut 
swoon is an intermediate sfeate, in which there is half combination with Brahman, beeau^ 
<m recovery, there is remembered the consciousness of pain.^’ , , 

;'\i The objector says : — ^Tlie books describe only three states waking, 

i dreaming, and deep sleep. Where do you get this fourth state called 
.i “Mugdha”? or swoon? This is not a new state, but one of the above 

To this objection we reply, that this is a separate state altogether. It 
‘is not the waking state, because external objects are not perceived in this 
> state through the senses. Nor is it the dreaming state, because the person 
is unconscious. Nor is it the deep sleep state, because there is not that 
peaceful look of the face and want of movement of the limbs. Therefore, 
it is a different state altogether and is to be inferred by the rule of the 
remainder. Moreover it is a well-known state, recognized botli by the 
physicians and by the world. Thus the purport of the whole topic is 
that the Lord God Hari alone must be worshipped and served with devo- 
; Itiou, for His glory is such that he is the Maker of every thing, even of 
fti., ^editions of consciousness like waking, dreaming, and the rest. 

■: ^ ■ 

i ; ,l VJI — The Lord is one though manifesting 

forms. 

- i'.' -' in the preceding passages, has been shown the glory of the Lord, 

' ,88 every thing. Now will be deseribetd^- 
; mstbatincoueeiTabielnd^^l^.^.i^^ does not abandon His wlj/ 
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in himself though He appears manifold in many places. Though in the 
Shtra II. 3. 44. it was described that the powers of the Lord are mysteri- 
ous, yet in those Sutras, no reconciliation has been made of the paradoxi- 
cal statements that the Lord though one, appears simultaneously in many 
forms, which are apparentlj’’ different from each other. That reconcilia- 
tion will now be made, by means of the doctrine of inconceivability. 

We have the following te.xt showing that the Ijord though One 
manifests as many. 

a:%T5f^r i 

“ Though being One, He manifests as many.” — (GopMa Purva 
Tflpini). 

(Doiibt.) — Are the various forms of the Lord, found in diverse places, 
mutually different from each other or not ? 

(Piircapa/flja.)— The difference of locality presupposes the difference 
in the objects occupying that locality; for substances occupying different 
places cannot be identical ; for the quality of being in different places 
separates them from each other. The above text is merely a general 
statement and does not mean that One Lord exists in different places. 
Therefore, the fact is that the gods are many, occupying different places 
and having different jurisdictions. Thus the gods being many, there can- 
not be that one-pointed devotion to one God, which you have been trying 
to establish. 

(Siddhanta.) — The God is one only, and not many as will be shown 
in the next Sutra. 

SCtTRA III. 2. 11. 

^ I ^ I r I n u 

Na, not. ?2rR3r! Sthanatah, on account of place, ^ Api, even, 
Parasya, of the Higliest, the Lord. Ubhaya-lihgatn, having twofold 

characteristics; not different on account of differences of locality, Sarva- 

tra, everywhere. ^ Hi, because. 

11. (The essential nature) of the Supreme Lord, 
though (differentiated) by space, does not undergo any 
change of characteristics ; because, (He simultaneously 
exists), everywhere — 330. 

COMMENTARY. 

“ Of the Supreme,” namely, of the Adorable Lord, there is not two- 
foldness of characteristics or change of nature, by the mere fact of his 
heins ill. two,. different places. Though there is difference of looslity, there 



VELANTA-81JTRA8. HI ADEYAYA 


[Qovinda 


is however no difference in the substance occupying these localities. Be- 
cause His essential nature, through His Inconceivable power, simultane- 
ously manifests itself in every place, as mentioned in the above Sruti : 
eko’pi sail bahudh^ yo’ va bhSti. 

The word “ sthaiic^ni or localities are the centres (aspada) where 
the Lord manifests His glory ; where are displayed His various sportive 
activities (Lilas). . These sacred places are called also samvyoma (the 
Highest Ether or Vacuity). 

The devotees of the Lord are also of vaiious kinds (bhavas). [Such 
as, some worship Him as their Easter and themselves as His servants ; 
others as their Beloved, and they His loveis, etc. 

In all these various localities (samvyomas), and various devotees, the 
Lord, though manifesting His different aspects, is essentially the one and 
the same. He undergoes no change. 

SOtEA HI. 2. 12. 

^ I X I R I n II 

5r Na, not. Bhedat, on account of difference, on account of the state* 

meat of difference. hi, as, so. Chet, if. Na, no. Pratyekara, 

distinct, each (with reference to), Atad, the absence of that differ^ 

ence). Vachanat, on account of the statement. 

12. If it be said “ This is not valid, because of the 
statement of difference,” we reply, “No. Because (with 
reference) to every statement (declaring difference), (there is 
always) a counter-statement (in the scriptures) declaring 
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5Fr^?[r?T!r % I" ^ =^??rTPr ’sr 1 cr^?Tf ani^fR- 

*KHs=i»d<44<Mi^H; I ?r?raTcin' air 1 

Verily Dadhyach AtJiarvana proclaimed this honey to the two Asyins and a Risi 
seeing this said (Rig Veda VI. 47. 18;:— ’ ‘ • ’ 

“ An image of the Lord is in every one of the forms, (in which a Jiva, or sonl is em- 
bodied for every Jiva has the image of the Lord in it). That Image is for the sake of the 
seeing (and worshipping by that particular Jiva). The Lord (Indra=Almighty Ruler) 
appears multiform through His Energies (Mdyfis). Therefore it is right to say that 
these hundreds and ten forms, called Haris are His. (The Hari or Logos of every system 
is a ray of Brahman). 

This (Brahman) is verily these Haris (Logoi) ; this (Brahman) is the Ten (Avataras 
such as the Matsya, etc.), this (Brahman) is the Thousand (AvatSras, such as Vi.s'ya, etc.), 
this the Many (such as Para, etc.), this the Endless (such as Ajita, etc.). This is the Brah- 
man, without cause and without effect ; besides whom there is nothing, and outside whom 
there is nothing. This Atman is Brahman, omnipresent and omniscient. This is the 
teaching of the Hpanisads.” 

Thus the above text of the Brihad^ranyaka Upanisad shows that 

Toriu of the Bold abiding indifferent individuals is the supireme 
Biahman, full and entiie, and not (x 'povtioTi of Him, foi* an Infinity can 
have no parts. 

SCjTRA III. 2. 13. 

I ^ I ^ I n 

Api, also, ^ Cha, and. Evam, thus. q% Eke, some, 

13. And also some teach, thus (that the Lord is one 
though multiform). — 332. 

COMMENTARY. 

The words “ and also ” mean “moreover. ” Thus in the Mandukya 
Upanisad (IV. 7 S. B. H., Vol. 1, page 318, second edition): — 

^TW^its^^JTnrsr |cr.!#i5Ti7: 1 

^51 53 II 

“ He who knows the Om~kara, as partless and yet fall of infinity of parts, as the des- 
troyer of all false knowledge, and as blissful, he verily is a sage and no one else.” 

Thus these Sakliins teach that the Lord is One Partless whole 
having infinity of parts, each one of which is a whole infinity. The word 
‘ partless * means devoid of differences in itself or in its parts. “ infinity 
of parts ’’ means having innumerable parts, each one a complete infinity 
(svamsia). It is thus written in the Matsya Purina : — 

51 I 

II 

The Supreme Yisnn is One only undoubtedly, though existing everywhere. He has 
one aS rm, though through His Glory, he appears as many, like the Shu,'' 
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Hari, whose essential nature is 

lorin shining with i 

agician capable of going to heaven, 
jeetators, so thafc very body of the Lord with four arms, 
irm of the Dwarf (Vamana), while (His Parents, 

n their very sight He changed into the Dwarf-Form.) _ 

Thus that One Keality, having Inconceivable Powers, and 
36 substrafe of all contradictory attributes, simultaneously become; 
old in Its manifestation. This gives rise to the notion of His pof 


T unmanifest pure Intelligence, manifested Himseit m 

radiant ornaments and holding diverse weapons. And as a divine 
quickly changes his form in the very presence of his 
&e.) instantaneously assumed the 
Aditi and Kasyapa) were looking on.” 


Adhikarana VIII — The form of Brahman. 

Now the author establishes the point that the Lord has Atman for 
His body. [There is no body of the Lord]. If the body of the Lord were 
separate from the Self (Atman) of the Lord, then Atman being a subor- 
dinate member, the deyotion towards it would also be of a suborifinate 
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kind and not a primary bi^akti. But this is not the case. For devotion is 
always felt (or rather experienced, as if it was drawn) towards the primary 
object. [The attraction or Love which the soul feels for the beautiful 
form of the Lord is not an attraction towards something secondary but 
primary. It follows, therefore, that the form of the Lord, is the Self of the 
Lord, is the very Lord itself. It thus dijffers from other forms. As a 
rule, the form embodies the soul : but the form of the Lord is the very soul 
or self of the Lord : otherwise why such an attraction towards it.] 
iVhaya .) — Thus the Srntis declare : — 

“ Salutation to that Krisna, the destroyer of pain, whose form is Being, Inteiiigenoe 
and Bliss.” 

“ To Govinda whose form is Being, Intelligence and Bliss.”— [Atharva 6irasa]. 
{Doubt.)— i^ow arises the doubt, Has Brahman any form or not ? 
iP-iirvapak^a.)- Bi-ahman has a form; which consists (of tlie fine 
matter of the planes ofj Being, Intelligence and Bliss. The phrase Sachchi- 
dananda rupa is a Bahuvrihi compound, meaning he whose form is Being, 
Intelligence and Bliss. Therefore Yibnn has a form (murti;. 

{Siddhanta.) — The Lord has no form distinct from His Self : as is 
shown in the next shtra. 

sOtra hi. 2. 14. 

i \ i h i ii 

ArOpavat, destitute of form qff Eva, indeed. f| Hi, because. ^ 
Tat, of that, of that form. Pradhanatvdt, on account of being the chief 

(or the supreme) thing and soul. 

14. Brahman has no (ordinary) form indeed, hecanse 
the form itself is the principal (life) — 333. 

COMMENTARY. 

Brahman has no rupa or form, vigraha or shape. Hence He is 
called arupavat— formless. The word “ indeed ” is used in order to 
refute the argument of the Pdrvapksin. Why do we say so ? Because that 
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But it is a well known fact, says an objector, that by meditating 
on Brahman, the supreme self and substance, the knowledge and 
bliss there ceases to exist Its opi>osite, namely, the prakriti, which is 
essentially inert and painful — how is it then possible that with regard to 
such a Brahman, the author of the sutras should predicate a Form, (for all 
form is a limitation of life, and is inconsistent with the true conception of 
Brahman, as set forth above). This objection is answered in the next Sutra. 

sOTRX III. 2. 15. 

I ^ i n u 

Prakasavat, in the same way as in the sun consisting of light. ^ 
Cha, and. This word removes the doubt above raised. Avaiyarthyat, 

on account of the want of purposelessness, or of mtaningiessness (of the form.) 

r 15. And (the conception of a Form with regard to 
Brahman) is not meaningless, just as (the idea of a form with 
regard to the Sun which is) pure light — 334. 

COMMENTARY. 

The word ‘and’ in the sutra is employed in order to remove the 
doubt raised above. The affix ‘vat’ in prakai^avat, has the force of ‘iva^ 
or * like unto’ ; and it is added to the word ‘ prakai^a’ in the locative case. 
Namely, as in tlie case of the Sun, wliose single form is 

pure light, tl)ere is conceived a form for the sake of meditation ; and as 
such conception with regard to the Sun is not purposeless, for it helps 
concentration of the mind ; similarly, in the case of Brahman, who, though 
the pure light of knowledge and bliss, is conceived to have a Form, to 
facilitate meditation on Him. For meditation is impossible without 
ascribing a form. The word dhyana or meditation is always used in con- 
nection with some form. As in the sentence, “the wife, parted from her 

husband, meditates (dhyayati) on him {i.e., on his form pictured in her 
mind).” 

Nor must it be said, that this mental picture, formed for the sake of 
meditation, is an unreality after all and Brahman has no form actually. 
Because there is evidence of His having a form. 


SUTRA III. 2. 16. 




H n 


Aha, (the ^ruti) declares. Cha, and, however. ?rs)ir5r<l Taumatram, 
only that much, or consisting of the essence of His Self. 

16. The £lrnti declares, however, that the Form of the 
Supreme consists of the very essence of His Self — 335, 
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COMMENTARY. 

The force of the word ‘hnatra” in tanm^ti'a is to denote excliisive- 
ness. Since the Scriptures declare this Form alone to be the Supreme Self, 
hence this Form is a Real Entity, (and not an imagined thought-picture 
created by the mind of the devotee). In the same Atharva Siras, the Lord 
is thus described : — 

Meditate on) the Lord as havhig eyes Hire fall-blown w^hite lottis, a body of the 
(bine) colour of clouds, garments of lightning, with two arms, and adorned with the symbol 
of silence, and having a garland round his neck, wbicli is made up of all the spheres of the 
heavenly orbs/’— (Gopala Purva Tapani, p. 185 of the Anandaarama series). 

Note.— VanamaU means a garland made of flowerKS, fruits and leaves all strung 
together. In the case of Visnu, the Yanarn^la means all the globes strung together: — 

Or it may mean a garland made of flowers of five colours, yellow, white, red, blue and 
black. In the case of Visini, it means a garland made of five elements - -eaith, etc. : — 

^ wjk gw*, i 

#55 trs^srort il 

In tlie above, tbo attributes like “lotus-eyed,” &c., are shown to be 
the essential qualities of the Lord and the Lord and the Form are iden-, 
tical clearly, for this Form is called the Lord in the above. 

So also in the Padma Purana we read : — 

wi%5i^ I 

“ In the Lord there is no distinction of Life and Form— (the Form itself is the Life).” 

In every thing else, the form embodies the life, but in the case of the 
Lord, the Form Itself is the Life manifest. In other ttords, the deha (body) 
is verily the dehin (the embodied)— the Body of the Lord is verily the 
Lord Himself. 

sOtra III. 2. 17. 

I ^ I ^ I t's II 

Dar^ayati, (the Scripture or ^ruti) shows. =Br Cha and. Atho, 
fully, completely, Api, also. Smaryate, the Smritis declare. 

17. — Moreover (the Scripture) also fully shows (this, 
and the Tradition also) declares it — 336. 

COMMENTARY. 

In answer to the question “ How did Gopila, the Supreme Self, who 
essentially is above all Prakriti, descend on , this earth (and incarnate. 
Himself in matter),” the Sruti goes on to describe the Form, qf this Suprente; 





■ ■ 









vedAnta^^sutras. hi abeyAya 


[Gomrida 


Krisua is dressed as a Gopa (a cow-herd, or a Worlcl-Saviour), Has tue coiotir ox 
a clottd,* is a youth, and stands under the Tree ot all Besires. On this subject are the 
following verses 

He who meditates, with his heart, on Krisna as described below is freed from 
re-births : - 

He has eyes like full-blown white lotus, a body of the colour of clouds, garments 
of lightning, with two arms adorned with the symbol of silence (a particular position 
of fingers), a garland of heavenly orbs, the supreme Lord. He, surrounded by cows, cow- 
herds, and shepherdesses, under the heavenly Tree, adorned with divine ornaments, 
is seated on a throne inlaid with lotuses of jewels, and fanned by the cool wind resonant 
with the music of the waves of the Hiver Kalindi/^ 

^ote. The cows are celestial orbs, the cowherds (male and female) are the Rulers 

of these solar and planetary systems* The River Kalindi is the daughter of Time or 
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Therefore, Bliakti or love for the Form of the Lord is not an inferior 
kind of Bhakti, but the highest Bhakti ; for the Form of the Lord is the 
Lord itself. 

Though the Atman, Being, Knowledge and Bliss, logically excludes 
the idea of form, yet in matters transcendental, where the Revelation is 
our sole guide, we must believe that the Atman has a form, which is 
identical wdtli itself. Tliat Form verily is to be perceived by the heart 
alone when it is purified by love : just as the form of the music is 
perceived by the ear trained to appreciate musical notes. [Every music 
is supposed to have a form which is perceived through the trained ear.] 

If the Lord were formless, then the Sruti texts like image 

of intelligence,” “ image of bliss,” &c., would become mean- 

ingless, for these phrases employ the word ghana ” which means form. 
Thus the Form of the Lord is not only all Intelligence and Bliss, it has 
the other attributes of being the all-pervading and the Inner Self of alL 
To have any other conception about this form would be wrong and based 
upon error. As it is said by tlie Lord to Narada in the Moksa-dharma — 

wi^ II 

^ ^pr^rr mi htoj i 

II 

0 Narada ! Do not think so I see this Form because it is a form, (and every thing 
:hat has a form is visible).*’ For (this Form is not like other forms, because) in a moment 
3 n my merely so willing, lean become invisible to thee. For I am the Lord and the 
Feacher of the world (by being the tinner Guide of all). That which thou seest Me as 
laving all the qualities of all the beings, that is a MayS created by Me. Thou canst 
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to'pic, dealing with it from a different aspect, in order to enlighten those 
misguided souls, who through the false teaching that the Jiva is a reflec- 
tion of Brahman, are deluded into the idea that they are verily the 
Supreme Brahman, (and prayers and puj4s are useless for them). 

{Visaya .) — Says a Sruti : — 

I 

^TT TTcTT: II 

“ As many images of the sun are seen- in various vessels of water, so in this world 
the various seifs are to be considered as the refteetion of the Supreme Self.’^ 

Says another ^ruti, Brahma Vinclu Upanisad : — 

q3>:iT irar ll 

“ The Bhhta- Atman is indeed One, existing in every being. It appears as one or 
as many, like the reflection of the moon in water/’ 

{Doubt ) — Now arises the doubt. It has been demonstrated before 
that the Supreme Self is an Image of Bliss and Intelligence. Does that 
Supreme Self become Jiva under certain conditions, or is He always 
separate from the Jiva. 

{Pilrvapaksa ,} — The opponent urges that the Supreme Self itself 
becomes the Jiva. For a Jiva is nothing but the reflection of the Supreme 
in the Nescience. A leflection is identical with the original, for it 
exists so long as the original source exists, and ceases to exist, when the 
source exists no longer. Therefore it has been said : “ If a person looks 

at a mirror in front of him, he seas his own face only therein, but if he turns 
away his eyes, he sees nothing.” Tlierefore the Supreme Self, by its 
conjunction with Avidy4 (Nescience), has become Jiva. 

{Siddhdnta .) — This view is set aside by the next sutra. The 
Jiva is not a reflection of Brahman. 

sOTRA hi. 2. 18. 

ffcm I ^ I R ) ? q II 

Wd": Atali, eva, for this very reason. ^ Cha, and. (Another reading 

has-^rNa, not.) g-qrdf Upamfl, similarity, or absolute identity. 
Snryakadivat, just as between the sun and its images. 

18. Therefore the simile of the sun and its reflection 
(holds good with regard to the Jiva and the Supreme Self 
as showing difierence)— 337. 

COMMENTARY. 

Because the Jiva is separate from the Supreme Self, therefore it is 
spoken. of figuratively like. the refleption of the sun. This is the meaning. 




MSI 


Eha-^ya^ 
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of the shtra, when the 


%r>Tin‘ instead of StHTW. 


For in two (?) substances which are identically one, there cannot exist 
the relationship of the reflector and the reflected. For if the reflection 
were identically the same as its source, then the shadow of the fire would 
also cause burning, the reflection of a sword would cut substances. 

But there is, however, no such identity, for the two are diffei’ent. 
The word ‘ and ’ in the sutra includes other causes of differences 

also. 

Therefore, it follows that the Jiva is different from the Supreme Self. 



Adhikarana X — J^va not a reflection of Qod. 

Admitted that the Jlva is different from the Supreme, on account of 
the above simile, but that very simile however shows that the Jlva is a 
reflection at least of the Intelligence. As the reflection of the sun in water 
is called Sfiryaka, so the reflection of the Supreme in the Avidy^, is called 
Jiva. Where is the harm in it ? 

This doubt, however, is also set aside by the next sutra. 

sCttRA III. 2. 19. 

fT I ^ i Si I H n 

Ambuvat, like in or of water, like the reflection of the sun in water. 

The affix, vat, has the force of “ like ” and the word before it is either in the 
sixth or in the seventh case. Agrahanat, in the absence of peiception. g 

Tu, but, has the sense of exclusion. ?r Na, not. fpamn Tathatvam, that state 
(t.e., that of equality). The simile does not hold good. 

1 9. The Jiva is not a reflection of tlie Supreme, like 
the sun reflected in water, because it is not so per- 
ceived — 338. 

COMMBNTAEY. 

The similarity of the sun and water does not hold good here. The 

sun is at a distance from the water, and so it is possible for its reflection 

to be in the water. But the Supreme Self is all-pervading, so no object 
can be at a distance from Him. So the similarity of the sun and water 
cannot hold good with regard to the Self and the Jlva. The sun is reflect- 
ed in water, &c., because of its distance from water, &c., but there 

can be no such distance between the Supreme Self and any object. So 
“ reflection ” in this connection is a meaningless term. 

Therefore the Jiva cannot be a reflection of the Supreme Self. The 
^ruti also says “ He is colourless, reflectionless.” (Praina Up. IV. 10.) 
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On the other hand, the Jiva is an intelligent entity like the Supreme 
Self. As says the Sruti : “He is the Eternal among the eternals, the con- 
scious among the conscious ones.” (Katha Up. V. 13). 

This refutes the illustration taken from the space and its reflection. 
The space has no reflection, the so-called reflection of the sky seen in water 
is really caused by the rays of the sun, &c., in particular limited portions of 
the space. It is a wrong notion of the ignorant when they say^ they see 
the reflection of space, otherwise one would also see tlie reflection of the 
directions, east, west, &c. Nor the sound and its echo are a propei illus- 
tration, for echo is not a reflection of sound. Iherefore, the Lord has no 

reflection. . 

The next sutra shows the reconciliation of these Srutis, mentioning 

reflection. 

sCfTBA III. 2. 20. 


degree. Bhaktvam, participation, being admittea ot me ainerence. 

Antarbhavat, because of being included in that. The purport of the 
scriptures ends with teaching only so much. Ubhaya, towards both. 

Samaiijasyat, because of the justness, appropriateness, Evam, 

thus. 

20. (Tile comparison is not appropriate in its pri- 
mary sense, but in its secondary sense) of participating 
in increase and decrease ; because (the purport of the scrip- 
ture) is fulfilled thereby, and thus both comparisons become 
appropriate — 339. 

commentary. 

The above comparison of the sun and its reflection does not hold 
good primarily, but it is a good illustration in a secondary sense. Namely, 
as showing the increase of the one — the greatness of the one {i.e., the 
Lbrd ) ; and the decrease of the other, le., the smallness of the other, i.e., 
thb Jiva. 

This illustration is valid having regard to the particular nature of 
these. [The sun is great and so the Supreme Self is great, its reflection is 
small and so the Jiva is small. Taking the illustration in this light," 
it holds good]. Why do we say so ? Because “antarbli^vit” — the sense 
of the scriptures is fully satisfied by this mode of explanation — every 
thing is contained within it. By explaining it thus, the reconciliation of 
both takes place : namely, the reconciliation between the illustration 
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and tlie object of illustration, the standard of comparison and tbe subject 
of comparison. 


The sense is this. lathe preceding sutra, the comparison of the 
sun and its reflection was set aside as inappropriate in its ordiiiai'y sense, 
but that comparison was taken to be good in its secondary sense, name- 
ly, having regard to the attributes found in the sun and its reflection. 
Looking to the attributes of these two, the illustration holds good. It 
is to be understood in this way. The sun participates in increase, 
it is a large luminary, untouched by the limitations of water, etc., 
in which it is reflected. It is independent, and unvarying. Its reflections, 
the smaller suns (suiyakas\ participate in decrease (they increase or decrease 
according to the size of the surface on which the reflection is made). They 
are limited by the conditions of the reflecting surfaces like water, 
etc., are not independent and unvarying like the sun, but vary accord- 
ing to the variations of the reflecting surfaces. Thus the Supreme Self 
is all-pervading, untouched by the attxdbutes of Matter (Prakritij ; and 
is independent. The Jivas, which are his ain^as (parts) are not all- 
pervading but atomic, are joined with the attributes of Prakrit! (are 
affected by the material environment in which they exist), and are not 
independent. Thus the comparison holds good showing the difference of 
the Jiva from the Lord, the subordination of the former to the latter ; and 
similarity also between them, inasmuch as both are conscious. The illus- 
tiation is not good, if it is taken in the sense that the Jiva is identical with 
Brahman, as the reflection is identical with its source. Iheiefore, the 
Paingi Sruti says that the Jiva is a reflection, but without any upadhi. 

I 

^ II 

“ The reflection is of two sorts, limited by upadhi and not so limited. The Jiva is a 
reflection of the Lord, but not in any upadhi : as the rainbow is a reflection of the Sun, 
but not in any upadhi (like the water, 

jj-ote — The upadhi limited reflections are such as those in water, 
or in a mirror, &c. 

sOTRA. III. 2. 21. 

I ^ I si I u 

Darianat, because it is seen (in the world). ^ Cha, and. 

21. Moreover it is tlius seen (in the world, that com- 
parisons are sometimes taken in their secondary sense) 
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COMMENTARY. 

In similes like “Devadatta is a lion,” we find that the worldly nsage 
also is in favour of taking these comparisons to be good only so far as re- 
levant. (Devadatta is a lion, is good only so far as the simdanty between 
the courage of both is concerned. It should not be strained further to 
indicate that Devadatta has got claws like a lion, &c). 

Therefore, the scriptural texts of comparison between the Lord and 
the Jiva should be explained in this figurative sense, and not literally. 


Adhikarana XI— The NeU Neti text ex'pLainecL. 

An objector says It is not right to assert that the Jiva is a sepa- 
rate conscious entity like the Supreme Self, but it is merely a reflection of 
Brahman, and not a substance by itself. In the Brihadaranyaka Upanisad 
in chapter II. 3.1, beginning with it “there are two forms of Brahman, &c.,” 
the existence of every thing other than Brahman is expressly denied. 

That text is as follows : — ' 

« There are two forms of Brahman, the material and the immaterial, the mortal and 
the immortal, the solid and the fluid. Sat (being) and Tya (that) (i.e., Sat-tya, true.”), ^ 

Then the ^ruti divides all the five elements and their products into 
two groups — material and immaterial, (gross and fine). It declares all 

these to be the form of Brahman, and then goes on to declare : 

“ And what is the form of that Person ? Lite a saffron-coloured raiment, like yellow 
wool, like cochineal, like the flame of Are, like the white lotus, like sudden lightning. 
He who knows this, his glory is like unto sudden lightning.” 

The Sruti having thus described that Person as liaving the colour of 

a saffron raiment, &c., goes on to state : 

“ Now follows the teaching— Neti, Neti, not so, not so. For there is not any thing else 
higher than this “ Neti— Not so.” Then comes the Name, Satyasya Satyam, the True of 
the true : the senses being the true, and he (the Brahman) the True of them.” 

The sense of the above is this. The Sruti refers to the whole world 
as material and immaterial, subtle and gross, and having described it as 
such, states that the highest good is not to be obtained by a knowledge of 
this world, and therefore it gives next the teaching— Neti, Neti, not so, not 
so. The thing taught by neti, neti, not so, not so, must be understood to 
mean Brahman alone. This text denies the existence of all objects, whe- 
ther they fall under the category of thoughts and things, or matter and 
mind. [It declares that the only existence is Brahman ; everything else 
is Neti, Neti, not so, not so.] The Sruti itself declares, what is the meaning 
of the teaching Neti, Neti — it says there is verily nothing else other then this 
Brahman. But may not the word “Neti, not so” be taken to deny the 
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^BFET ?tcr m Htr% ^ 'ra: ii ii 

ftiRT^cRWcT II « II STTO- 

|5r ?:?5r; ii ii cre?r Ictr ^ ?mT- 
JlfKSFt Wl ?mS[*tT% ^TiOFRl^qr 

^^51 slt^wfcT ^ %% ^ifTereni^^^- 

fqcTOTC5q^ra^235^ ^^iswctriilf^ srptot^ II % II 

^q. II « II ^11 

There are two forms of Brahman, the material and the immaterial, the mortal and the 
immortal, the solid and the fluid, sat (being) and tya (that), (ie., sat-tya, true). 

Everything except air and sky is material, is mortal^ is solid, is definite. The es- 
sence of that which is material, which is mortal, which is solid, which is definite is the sun 
that shines, for he is the essence of sat (the definite). 

But air and sky are immaterial, are immortal, are fluid, are indefinite. The essence 
of that which is immaterial, which is immortal, which is fluid, which is indefinite is the 
person in the disk of the sun, for he is the essence of tyad (the indefinite). So far with 
regard to the Bevas. 

Now with regard to the body. Everything except the breath and the ether within 
the body is material, is mortal, is solid, is definite. The essence of that which is material, 
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wMci is mortal, which is solid, which is deflaite is the Eye, for it is the essence of sat (the 
definite). 

But breath and the ether within the body are immaterial, are immortal, are fluid, are 
indefinite. The essence of that which is immaterial, which is the person in the right eye, 

for he is the essence of tyad (the indefinite). 

And what is the appearance of that person ? Like a saffron-coloured raiment, like 
white wool, like cochineal, like the flame of fire, like the white lotus, like sudden lightning. 

He who knows this, his glory is like unto sadden lightning. 

Next follows the teaching (of Brahman) by No, no ! ( neti, neti) for there is noting else 
higher than this (if one says) ; ‘ It is not so ! Then comes the name ‘ the True of the True,’ 
the senses (the Jivas) being the True, and He (the Brahman) the True of them. 

StlTRA m. 2. 22. 

Prakrita, previously stated, the same. Etfivattvam, so-mueh- 

ness, or the limitation of power to the extent spoken of at first. ^ Hi, because. 

Pratisedhati, denies. ct?r: Tatah, than that. Braviti, declares. =6r 

Cha, and, BhOyah, more, . 

. 22. (The ki:>riiti, Keti ISfeti) denies the previously mentioned 
limitation (only with regard to Brahman), for it declares 
(Him to he) more than that— 341. 

, . COMMENTARY. i., 

Tilts Sruti ( Neti, Neti) does not teacli that Brahman alone exists, and 
nothing else exists than it ; and that It is without any attributes and 
(Qualities. It only denies the ao-muchness of Brahman, as was described 
in the preceding verses. It says that tlie material and immaterial is not 
the whole of Brahman. It is sometliing more than that. It does not deny 
the existence of those forms mentioned in the previous verses, but it says 
“do not fall into the error of thinking that Brahman s-o wiMch is only 
Neti, Neti — it is tiot so much only, it is not so much only.” For after 
the negation of Neti, Neti (which might have been liable to the nihilistic 
interpretation of the Advaitins, had there been no further statement;; the 
Sruti goes on to describe in positive terms, the further attributes of this 
•Brahman — His name being the True of t!ie true. [By this phrase “ the 
True among the true ones” — not only sets aside the nihilistic theory, but 
the Advaita also — for it asserts the existence of other true ones — real 
entities, than Brahman. The Jivas are not unreal shadows but true : 

. Brahpaan being the True,] 

The sense of the above teaching is this. The ^ruti at first enumerates 
ail forms of Brahman, such as the material and the immaterial, etc. But 
since Brahman is limitless in His Form, it declares Neti, Neti, He is not so 
much only, He is not so much only. The word iti ( na + iti = neti} 
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means here “end ” — Neti means “ this is not the end.” The Neti is, therefore, 
equal to iti + na, “end not” — the previously mentioned forms are not the 
end or limit of Brahman. For He is more than them — His name is True, 
He is the True of the true. The text itself clearly says so much ; — 

51 IT creTTf TOl I 

mm ii 

“ It is not so that this is the end. There is a Higher Form than 
this. Its name is ‘ the True of the true.’ Moreover it must not be 
said that higher than these material and immaterial form is the Form 
of Brahman called the True, etc., and that is the end. For it is not thus — 
Neti. The “ True of the true” is no doubt higher than all milrta and 
amurta forms, but even that is not the limit to the forms of Brahman. 
These are merely illustrative. The proper thing to say is that His Forms 
are illimitable and infinite. As an -illustration, the text gives one of these 
Higher Forms and Names, by saying “ His name is the True of the true.” 
The name here declares the form of Brahman. The first satyam means 
the souls, the Jtvas ; the pr4nas always accompany the Jivas ; and so Satya 
which means pr&na, is a name of Jiva. The Sruti, hence, explains the 
phrase Satyasya Satyam, by STPHI I “ The Pr4nas are the 

True, and He is the Time of them.” The word prSna is used for pranin — 
the life for the living self. The word rfipa in the above verse (II. 3. 6) 
means attributes. This text establishes Brahman to be material (Prikfita), 
as well as immaterial (Aprakfita), and possessing infinite number of 
attributes. It does not deny the existence of every substance other than 
Brahman (for that is not the purport of this text). All forms whether 
mfirta or amuita — material or immaterial, are piAkritic. The forms shown 
in the illustrations of saffron-coloured raiment, like yellow wool, like 
cochineal, etc., are to be understood as non-Pr4kritic — not consisting of 
Prikfitic matter (Brahman’s forms are thus of both Pr&kritic and 
non-Prakritic matter, and yet there are forms above them ail— Neti, Netr— 
for this is not all, this is not all). 

The Jivas are called in the above Sruti Pranas : and are also 
designated Satyam, the True. The Jivas are called True, because they do 
not, like the elements, ether, etc., undergo modifications causing an 
alteration in their essential nature. In tl^is respect they are similar to 
Brahman ; and so both the Jivas and Brahman are called True. But 
Brahman is the True of the True, because the Jivas undergo, in accordance 
with their Karmas, contractions and expansions of intelligence, but there 
is no such modification in Brahman. 
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Therefore the Jlva is an eternal conscious entity (subject to contraction 
of intelligence, according to bis deeds). The Supreme Self 
■ 5 qualities, (and liable to no modifications 

Thus love (Bhakti) for Brahman becomes still more natural 

of his attributes, and the insigni- 


and expansion 

is a mine of infinite auspicious 
wbatever). - — 

when we contemplate on the greatness 
finance of the Jiva. 

Nor does this Bfihadfiranyaka ^ruti deny form to Brahman. For if 
that was what the gruti intended to teach, then it would not have taught 
the transcendental forms of Brahman as in II. 3. 6 (he is of the colour of a 
saffron-coloured raiment, a yellow fine wool, etc.) ; and then deliberately 
demolish this teaching by saying “ Brahman has no form.” For no one 
in his right senses would say at first Brahman has such and such form 
and then say “ He has no form— all that I said before is wrong.” Moreover 
the author of the sutra also would have employed different words, had that 
been teaching of the Sruti. For, then instead of saying Etavattva-“ the 
Sruti denies so-muchness only” — he would have said etad rffpam 
nratise ihati”— “ the Sruti denies this form of Brahman.” The wording of 


Adhiharana Xll—The Form of the Lord. 

The author now establishes that Brahman is the Inner Self of alL 
For if He were as easily attainable as the external objects like the jars, pots 
&c., there would be no love for Him. 

{Visaya.)—-ln the Sruti already mentioned previously. Brahman is des- 
cribed as having Being, Intelligence and Bliss for His form (SachchidSnand- 
rup&ya, &c.) 

(DoM&f.)— Now arises the doubt, has the Supreme Self an external 
form capable of being perceived through the senses, or is it an Inner Form, 
not to be apprehended by the senses. 

(Pij,rvapaksa.'-~TheioTm is an external one, because men, angels and 
demon, see the form. 

; {Siddhanta.)— The form is not external as is shown in the next 
sfitra : — 

SfiTRA III, 2. 23. 


Tat, that. Avyaktam, non-manifest, the Inner, kt? 

says, (the scripture), fl Hi, for. 
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23. Tlie form of Brahman is nnmanifest, for the 
scripture declares it so. — 342. 

COMMBNTABY. 

The Brahman in his true form is not manifest to the external senses, 
it is Inner : and is to be perceived by the inner sense. For says the 
KaaiaUp. (VI. 9):- 

5T fcTSflr WTW ^ I 

“ His form is not object of perception to any one, nor by the eye does any one see 
Him/^ 

So also the Brihadaranyaka III. 9. 26 : — 

31^ 51 fl: 5T f| I 

‘‘He is non-apprehensible by the senses, for He cannot be apprehended, He is 
imperishable, for He cannot perish/’ 

So also in the GitS. (VIIL 21) 

“He is said to be the iinmaiiifest, and the imperishable, Him they declare to be the 
Highest goal/’ 


Adhikarana XIII. — Brahman oanhe seen. 

Though Brahman is not an external object, but Praticha or an Inner 
Substance, yet He is attainable through wisdom and devotion. The 
author shows this next. Had He been absolutely invisible — even to those 
whose hearts wei’e purified — then there could not arise any love (Bhakti) 
for such a being. 

{Vi^aya.)—lt is thus heard in the Kaivalya Upanisad (Verse 2 ) : — 

“Know Him through the yoga (union) of faith, love and meditation.’’ 

From this it appears that a faithful and devoted person can obtain 
Hari, through meditation. 

{Doubt .) — Now arises the doubt. Is the Lord apprehended by the 
mind — an object of mental perception or is he visible to eyes, &c., 
also ? 

{Purmpak^a.)— The Lord is an object of mental perception only, and 
not of external perception through the eyes, Ac. The following text of 
the Bfihadaranyaha clearly shows tliis, by using the term “ only ” (IV. 
4. 19) 

“ He is to be perceived by tbe mind only, there is in Him no diversity.” 

{Siddhdnta .) — Brahman is visible to eyes also of the purified devotee : 
as is shown in the next Sfitra. 
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^ Api, even though, also : not so. The word ‘api sets aside tne pQr- 
vapaksa, otsr Sararadhane, in conciliation, in an intensely devout worship. 
Sl5jg Pratyaksa, as apparent, as directly perceptible, through Revelation. 

AnuinanabhySni, and from inferences through the Smriti). 

24. la devout love, (the Lord even becomes visible 
to the eyes, &c., of the devotee, as is taught in the) Sruti 
and the Smriti — 343. 

COMMINTARY. 

The word ‘api ’ is used iu a deprecative sense. The above Pur vapaksa 
is not even worthy of consideration. In samradhaua or absorbed devotion, 
the Lord becomes perceptible even to the eyes, &c., of the devotee. How 
do you know this ? Through Revelation (pratyaksa or the Direct state- 
ment of the Vedas), and through Inference or the indirect inferential 
statements of the Smritis. Thus the Katha Sriiti says (II. 4. 1): — 

“ The self-existent created the senses with oatgoing tendencies ; therefore the man 
sees external objects and not the Internal Self, but the wise, with the eye averted from 
external objects and desirous of immortality, beholds the Self Within.” 

So also in Muntjaka Up. (ill. 1. 8) : — 

^ ^ I 

“He cannot be apprehended by the senses like the eye, nor by revealed texts, nor by 
the grace of any other shining one, nor by austerities and work. Through the grace of 
wisdom, the pure in heart, see Him who is partiess, in their meditation.” 

This also shows that the Lord becomes visible to His wise and 
loving devotee. 

So also in the Grita (XI. 53 and 54) 

5iif cnrai 5T ^ i 

m ?rsar ii ii 

*Kor can I be seen as thou hast seen Me, by the Vedas, iior by austerities, nor by alms, 
nor by offerings : 

Hi ^ cR%*T ^ *1 II 

“But by devotion to Me alone I may thus be perceived, Arjuna, and known and seen 
in essence, and entered, 0 Parantapa. 

Thus it is established that tl\6 Blessed Hari is perceptible to the 
senses even, when the soul is full of entire love. The eyes, etc., then 
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COMMENTARY. 

[ In tlie Karman or act consisting in meditation on Him, in tbe acts 
like worshipping Him, etc., by constant repetition in such acts (of medita- 
tion and worship), the Lord verily becomes visible.] 

It is by coiistunt TC'pBtitioni of the acts like meditation and woiship 
that the Lord shines fonh. [If some devotees have not seen Him, it is 
because they heve not been constant in tlieir practice of meditation* It is 
or constant repetition, which produces the state of ecstasy, in 
which the Lord is seem] As says the Dhyana-vindii Up. 18 (so also 
Brahma Up.) : — 


“ Making one’s body as the lower fire stick and the syllable Ora as tlie upper smcK’, 

and by the practice of constant rubbing them through meditation, let him see the God, 
hidden in him." 

Thus it is abhy&sa or repetition, that makes the hidden Lord manifest, 
as the constant rubbing of the sticks brings out the fire. It is by abhynsa 
that one gets the love for the Lord and through such love, he gets ulti- 
mately the vision of the Beloved. But no one can see the Lord by > mere 
worship (done for some selfish ^purpose such as to get heaven, &c.) without 
love. As says a text (Brahma Vaivarta) 

^ II 

No one by worship alone can. make Him become manifest ; For the God, the 
Ancient Supreme Self is ever unmanifest.’* 

This uselessness of worship and prayer refers to selfish prayers and 
worship, and not to the whole-hearted prayer of love. It is the prayer, 
devoid of love, which is incapable of producing divine vision 

Says an objector, how can the Loi’d, who is all-pervading and 
inside all, become manifest and come out. It is a contradiction in terms. 
Therefore, the statement that the Lord can become directly visible is value- 
less, inasmuch as it contradicts the all-pervading inwardness of the 
Lord. 

This objection is answered by the next sfitra. 

StTTRA III. 2. 27. 


Atah, hence. Anantena, through (the grace of) the Lord who 

is infinite. Tathi, thus (».<?., direct vision), Hi, because, ^tp; Lingam, 
Ih? indication or authority (of the scripture), 
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27. Hence the direct vision is possible throxigb the 
infinite grace of the Lord ; and there is scriptural authority 
for the same — 346. 

COMMENTARY, 

There are authorities to support both the statements, that the Lord is 
unmanifest, and becomes manifest to the sight of the devoutly meditating 
worshipper. Hence though the Lord is unmanifest, infinite and unbound- 
ed, yet when he is pleased with His devotee, He manifests His essential 
Form to him, through His mysteidous power of grace. 

But how do you say this ? Because there is scriptural authority for 
the same. As says the Atharvan Sruti : — 

“That Form of Intelligence and Bliss — one mass of Being and Bliss 
— becomes visible to the devotee through the meditation of love.” 

Similarly, in the NS,rayana Adhyatma ; — 

^5 sj^ it 

Though, the Lord is ever unmaaifest, yet He becomes vi.sible through His own 
powers (to the elect). Without the grace of that Supreme Self, who can see Him, the 
Unbounded, Infinite Lord/* 

The Lox'd Himself has said so in the GU^ (VH, 24) : — 

fiaTTK ar^ivimsr* JPPvT i 

“Those devoid of reason thinh of Me, the unmanifest, as having manifestation, 
knowing not My supreme nature, imperishable, most excellent,” 

Though the Lord is thus manifest to the eye of love, yet this fact 
does not detract from the essential invisibility of His Self. For this 
manifestation to His Lovers is an exercise of His mysterious power of Self. 
But with regard to persons devoid of love, the Lord never manifests in 
His essential form, but as a reflection. For says He in the Gita, (VII. 25) : — 

snfjrarqrflr ii 

“ Nor am I of all discovered, enveloped in My creation-illusion. This deluded world 
knoweth Me not, the unborn, the imperishable." 

Therefore, though the Lord is essentially all love, mercy and supreme 
joy, yet to the worldly He appears as a Being of all Terrible Power, a God 
of Vengence and Wrath. 

Thus the term “ unmanifest,” when applied to the Lord, means 
that He is unmanifest to the eyes of those who have no love for Him ; 
[but He suffuses the eyes of His lovers as the fire suffuses through an irop 
ball, and they see nothing bpt the Lord]. 


VEDANTA-SI^TRAS. hi adhyAya. 


[Govinda 


Adhikarana XIV — Attrihites are the substance of the Lord. 

Now the author establishes that the attributes o£ the Lord are not 
different from the essential nature of the Lord. For if the attributes were 
different from the Lord, then they would become secondary, and the 
bhakti for the Lord would also become secondary (for the man loves the 
Lord for His attributes). But this is not the case. The love for the 
attributes of the Lord, is a love for the sake of the attributes themselves 
as something principal and loveable in themselves, and not for something 
as secondary. 

(Vi^aya .) — We have the texts : — 

Stir l The Brahman is intelligence and bliss. 

He who is Omniscient and All-knowing. 

Knowing that Brahman as bliss, 

{Doubt.}— Now arises the doubt, is this Brahman who is to be adored 
and loved, mere intelligence and bliss, or one possessed of intelligence 
and bliss ? (In other words, is He a personal God having the attributes 
of intelligence and bliss, or is it pure intelligence and bliss). 

(Ptirmpafesa.)— As there are texts of both sorts, some showing Brah- 
man to be personal, others impersonal, it is not possible to determine what 
is the true nature of Brahman— whether it is pure intelligence and bliss, 
or whether He is the all-intelligent and th e blissful one. 

{Siddhanta.)— The next sfitra shows that the Lord is a personal being. 

ShTRA III. 2. 28. 

Gbliaya, (about being) both. Vyapades'at, on account of the 

declaration of the scripture. 5 Tu, but. ^ Ahi, like the serpent. 
Kundalavat, like the coils. 

28. But the Lord is both (bliss and blissful, &c.,) for 
the Scripture thus declares Him, as the snake and its coils 
—347. 

COMMENTARY. 

Brahman has intelligence and bliss as His essential nature; He is 
essentially knowledge and bliss, and these are His attributes also: as the 
serpent and its coils. The coils constitute the serpent, and are not sepa- 
rate from the serpent, yet they are also attributes of the serpent How do 
you knew this? Because the above 8rutis describe Him as two-fold. 
The force of g ‘ but ’ is to Indicate that all Srutis have one pm-port. The 
Lord being inconceivable He appears as bliss and blissful, <^c. It cannot 
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be said, “ as there are both sorts of texts, Brahman is partly blissful, and 
partly bliss, &c.” For there are no Svagata-bheda in Brabmaii — He is one 
essence tlirougliout like a diamond; and is not a unitj^ like that of a tree 
wbicli lias internal differences, like root, leaves, flowers. 

SUTRA III. 2. 29. 

sr^RTr^?i2r§T i ^ i ^ i ii 

si^so- Prakasa, like the light. Asrayavat, like the abode of light. 

^ Va, or. Tejastvat, on account of His being of a lustrous character, t.e., 

being essentially all-sentiency and consciousness. 

29. Or because Brahman is of a lustrous character, 
He is designated as the abode of Light — 348. 

COJIMENTARY. 

Because Bralimaii is tejas or all-sentiency. He is designated also as 
the abode of light, i.e., the abode of .knowledge. As the sun which is 
essntially light is said also to be the abode of light, so the Lord Hari 
whose essential nature is knowledge (jMua) is said to be the abode of 
knowledge also. An object is called lustrous or tejas, who or which is 
opposite of ignorance or darkness. It is a term applied to both pex’sons 
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sOtra in. 2. 31 . 


M I 51 I u 

Pratisedhat, because of the deaouacerneat or prohibition, ^ Cha, 
and : has the force of ‘only ’ : exclusion, 

31, And liecause of the prohibition (in the Scriptures, 
which declare that the Lord and His attributes are not to be 
considered as different) — 350. 

COMMENTARY. 


Thus in the Kafcha Dp. (II. 4. 11 and 14) j — 

m ?r ii 

Even through the purified mind this knowledge is to be obtained, that there is no 
difference whatsoever here (In the attributes of the Lord), Eroni death to death he goes, 
•who beholds this here with difference,’^ 

fs’ I 

** As water falling on an iiiaecessllTle mountain top runs down, thus seeing the ciuali- 
ties of the Lord as separate from the Lord a man runs down to Darkness*” ^ 

Nor is there any Svagata bheda in the Lord, as tlie following text of 
the Narada PaacharStra shows’ 


“ The Lord is an entity having perfect and faultless qualities. He is the Atman or 
the Self and free from all the attributes of the body consisting of insentient matter. He 
too has a body—hand.s, feet, face, stomach, &e., but all of pure bliss (not of matter). That 
Atman is every where and always devoid of internal differences also.” 

Thus these texts prohibit any difference between the quality and the 
qualified, and consequently tlie qualities of the Lord (are not accidents, as 
is generally the case with all qualities, but'i are the essential nature of the 
I^rd. Therefore the qualities like knowledge, &c., are sometimes desig- 
nated by the term “ Lord.” As says the Vispu Pur^pa : — 

: : , ; wrd I^rd denotes infinite knowledge, power, strength, lordliness, energy and 
tetre, ■without the admixtore of any baser (qualities.” 

“ Thus these qualib^^ are called Bhagawdn or Lord. The two (the 
7''X4drd 'and spoken of separately —though they are'esseu- 

:( :tially ons— just ^ are spoken of separately 
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though it is all one water. The difference arises from this vise>a. Tliere- 
fore the Lord who is ever joy and bliss, is said to be joyful and blissful 
and to have a body of all delight. All these qualities of the Lord are 
eternal, and consequently that body of the Lord is also eternal. Though 
there is no distinction (viiiesa strictly so called), here between the quality 
and the qualified, yet for conventional purposes such a (viilesa) distinction 
is recognised and spoken of as such. If this conventional (vis^esa) distinc- 
tion be not admitted, then the sentences like the following would also be- 
come absurd (for they are really tautologies when logically analysed) : — 
‘‘The being exists,’’ “The time always exists,” “the space is every- 
where.” All these sentences are logical tautologies, but they are of 
constant use and good as conventions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. For the phrase “ the Be-ness 
exists” conveys ^as true an information as the sentence “ tlie jar exists.” 
For there is no subsequent experience which sublates this knowledge. Nor 
is the sentence “the Be-ness exists,” is a superiraposition or a figurative 
speech like “ Devadatta is a lion.” For we can never say of Ba-ness that 
dt does not exist, as we can say of Devadatta that he is not a lion. Nor can 
it be said that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like “ the Be-ness exists.” 
The very fact that sucli usage is natural shows that in the.se sentences also 
there is a vij^e.^a. The existence of such vii^e.^a is suggested by the ex- 
pressive illustration of the water flowing down a hill. The man who 
makes a distinction between the Lord and His attributes goes down to 
darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which 
are described there. In the absence of such conventional difference, there 
cannot be the possibility of the relationship of quality and qualified, 
merely because t.here are many qualities. The category called vis^esa 
(the specific attribute) therefore exists, even here, though it is not here 
separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regressus in infinitum, that a viiiesa 
must have a vijiesa of its own, and so on. For we have said above, that 
the vislesa here though not separable from the substance {i,e,, the Lord) 
has a function of its own with regard to that substance. Therefore, the 
existence of vijiesa is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. 

Note , — The whole discussion about vWesa is necessitated by the 
fact that there is a theory held by some Nyaiy4yikas that qualities are 
non-eternal, and are accidental. Some deny also the category called ? 
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viilesa. The substance alone is eternal and the vi4esa is non-eternal. 
In this vieWj the viilesa or the quality becomes non-eternal, if it exists at 
all. The qualities of the Lord also become non-eternal. But in the 
case of Brahman the qualities are eternal ; therefore, viilewi, which is 
Ordinarily different from the substance, becomes the substance in the 
case of the Lord. The quality becomes the qualified— the riifesja becomes 
the dharmin. 


AdhiTtarana XV~— Bliss of the Lord is the highest. 

Now the author establishes that the bliss of the Lord Hari is the 
highest. Had that bliss been similar to that of the Jiva, there would 
arise then no love (bhakti) for such a Lord. 

(Visaya.) — The texts under this Adhikarana are all those which 
describe the bliss of the Lord. 

{Douht.)~ls there any difference between theBrdhmic and the Jaivic 
bliss or is there not ? 

{PArvapak§a.) — There is no difference for the Divine bliss, is described 
in the terms of ordinary worldly bliss, &c-, an object denoted by the term 
“ jar,” cannot be different from jar. 

(Siddhanta.) — The bliss of the Lord is immeasurable, and cannot be 
stated in terms of worldly bliss, as shown in the next sutra. 

SbTRA III. 2. 82. 

I ^ I R I n 

Param, higher than. Atah, from this (woildly bliss). Setu, 

about a bridge (as in Clib. Up. VIH. 4. i.) Unriiana, about being beyond 

measure (as in Br. Up. VI. 4. 25). Sambandha, about relation, the 

proportionat ratio between tlie two blisses. Bheda, about difference. 

Vyapadesebbyah, from the declarations.- , 

32. (The bliss, &c., of Brahman are) higher than 
this, as the declarations of “ the bridge,” “the immeasnr- 
Itbleness,” “ the relative ratio ” and “ the difference ” show 


:>J'- 1 Ki i . COMMENTARY, 

. ; &c., of Brahman must not be considered like those of the 
;lt' is infinitely higher in kind and quality. Why do we say'so ? 
Because thq words used regarding it such as ‘ the bridge ’ &c., show 
(' this. Thus in the Qbh&ndogya Up. VIII. 4. 1., it is said : — 
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“Now this Self is a bridge, and a support, so that these worlds may be kept sepa- 
rate/' 

Here the bliss of Brahman is described as a bridge supporting the 
whole universe. 

So also in the Taittiriya Qp. IL 4. 1., the bliss of Brahman is said to 
be infinite (unmaiia) : — 

JTJRrr ^ 

^raR I 

“ He who know^ this bliss of Brahman— from which the speech together with the 
mind return (unable to fully grasp it and describe it), without comprehending it, is never 
afraid.*’ 

Tliis shows that the bliss of Brahman is immeasnrable. 

The ratio between the bliss of the Lord and of a human being is that 
between infinitj' and one. As sa 3 ’s the Br. Up. IV. 3. 32: 

“ This is His highest bliss. All other creatures live on a small portion of that bliss.” 

This shows the relation between the Divine and human bliss. 

The difference between the Divine knowledge and the human know- 
ledge is also shown clearly in the following verse : ■ 

?RfSr IFPg ^RRT, ^ 'tRW 1 

§Rjir^!!fio?pr ’jjS II 

The knowledge of the Jivas is one thing, the knowledge of the Supreme is another. 
The knowledge of the Supreme is declared to be eternal, blissful, immutable and per- 
fect,” 

In the worldly bliss are not to be found these qualities of being a 
bridge, &c. 

The following sutra answers the objection that an object designated 
by the word ‘jar ’ cannot be totally different from a jar. 

SUTRA III. 2. 3S. 


I ^ I II 


5fPItMjRC,Samanyat, on account of being perceptable, or from resemblance, 
g Tu, and, but. This word removes the doubt. 

33. But (the word bliss is applied to human joy, 
merely) on account of generic resemblance (and not because 
the two blisses are of the similar nature)— 352. 

COMMENTARY. 

As even one word ‘ jar’ is applied to all kinds of jars, because all 
possess the common quality of being a jar ; so the words bliss, &c., are 
applied to human as w«li as tp divine bliss, &c., merely as a common 
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term, and do not indicate any further similarity between the two. It is 
not necessary that the two should be individually similar, though they 
may belong to the same category. Thus says a text : — 

The ali-perTading Lord is possessed of supreme knowledge, &e., is ever untainted 
with the name and species of the qualities of matter ; He is never touched by them, or 
was touched by them, or will ever be touched by them, O king.’* 

The knowledge of the Supreme is thus different from human know- 
ledge. 

If Brahman, the substratum of all attributes, is distinct from the whole 
universe consisting of sentient and insentient objects, then how do you 
explain the following teaching of the Chhandogya Up. III. 14. 1, which 
declares the whole world to be Brahman : — 

^ air, i 

** All this is verily Brahman. It is produced from Him, lives in Him and merges in 
Him. Let one meditate calmly on Him thus.” 

The next sutra answers this doubt. 

sOTRA III. 2. 34. 

1^: ’iwwd; I ^ I R I n 

Buddhyarthah, to aid the understanding, Padavat, as in the 

case of the word ** Foot.” 

34. Tkis teaching is in order to aid the understanding, 
just like the word “ Foot” (in the Rig Veda, X. 90. 3., where 
the world is spoken of as the foot of Brahman) — 353. 

COMMENTARY. 

The whole world is said to be Brahman in order to help the 
understanding in realising Him, by cognising that every thing is His and 
is dependent upon Him. As in the IHg Veda, X. 90. 3, the whole universe 
. is said to be one foot of Brahman while His three other feet are in 
.V Heaven. That metaphor is also meant to help the understanding to 
realise Brahman. Wlren the mind realises that every thing belongs to 
Brahman, sarvam khalvidam Brahman, and Brahman is in every thing, 

1; : th^n its hatred ceases, for then it can hate no one ; and when all hatreds 
and prejudices, national, racial or otherwise, cease, then the mind becomes 
f ,fit to be inclined towards the Lord, The texts like these do not teach that 
d one should feel attraction for every thing, for then that also would be a 
' distraction of undei^tanding. The sole object of all these texts is to teach 
that one should hate no, o&e^ ^ 
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Adhikarana XVI — BraJiraan is not monotonous. 

Says an objector Admitted that Brahman has infinite bliss, etc., 
yet it cannot be an object of devout love, because there is dull monotony 
in it. Tlie mind seeks variety in its object of love. 

The author, therefore, now shows that there is such variety of 
manifestation also in the object of adoration, the blessed Lord Hari. This 
variety is necessary in order to meet the wants of the various emotional 
temperaments, and the various moods of one and the same bhakta. For 
if the Lord had not this variety, there would not have existed these various 
sorts of bhaktis. These various manifestations of the Lord are each 
eternal, because the place, etc., where these manifestations i^bhana) are to 
be found, are also beginningless. The texts like “ though one, He shines 
forth as many,’’ show that though there are varieties of manifestation of 
the Lord, yet in all those places, etc., where such manifestations are taking 
place the Lord is one. It is one Brahman that shines forth in all these 
places. 

(Doubt ) — Now arises the doubt, does there occur any decrease or 
j increase — any distinctions— in these manifestations, owing to their being 

various? Are some manifestations full and complete, and others less full 
and partial? 

iP'Arva'pok^a .) — All manifestations are equally full and perfect, for 
the substance manifesting is one, and so all its manifestations must be 
similar, for all words which are synonyms give rise to the same concep- 
tion. So there is no difference in these manifestations. 

(Siddhanta.)— The manifestations are different, as is shown in the 
next sutra. 

SUTRA III. 2. 35, 

i ^ i h i n 

Sthana-visesat, from the peculiarity of the place. 

/ Prakasadivat, as in the case of (the sun’s) light, etc. 

35. Tliere is difference in the manifestations of Brah- 
; man, on account of the peculiarity of place, etc., where He 

I manifests, as in the case of the light of the sun 354. 

j COMMENTARY. 

I Thougli the essential form of Brahman is indeed one, yet owing to 

I tlie differences of the places of manifestation, and the differences of the 
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natures of the souls (bhaktas, devotees), there arise differences in the 
manifestations of Brahman. In some Tie manifests His Lordliness, in 
others His Loveliness, in others His Peacefulness, etc., according as the 
bhakti relation is that of a master and servant the lover and the beloved, 
the quiet meditating yogi and the object of meditation, etc. Tlius as the 
one lightof a lamp burning in a temple a,ssuraes different manifestations, as 
it falls on the different parts of it, according as it is a crystalline surface, 
or a wall embedded with rubies, or painted yellow, etc. Or as one air, 
passing through various musical instrumeuts, produces different notes, 
sharp, high, fiat, etc., as the instrument is a conch shell, lute, drum, etc.: 
so the one Brahman manifests as raany-hued, according to the difference of 
' the receptacle. 

The sense is this. Where there is the manifestation of the Supi’eme 
Lordliness of Brahman, there the bhakti is moved and guided by Law. 
[All staid and sober bhaktas love the Lord, as the slave loves the master : 
Their God is a God of Power and Glory.] It is like the light of a lamp 
burning in a temple made of pure white crystal— where the reflected light 
is pure in its brilliancy and is dazzling in its effect. But where in addition - 
to Lordliness, there is manifestation of the Loveliness of Brahman also, :^; 
there the bhakti is moved not by the fear of the law, but by the force of 
love. There the light is less dazzling but more sweet — it is the light 
burning in a temple made of rosy rabies. 

, , , . 1'hus bhakti is different according to the emotional nature of the 
bhaktas, i.e., the worsliippers of the Lord. 

sDtRA III. 2. 36. 

M I I II 

Upapatteh, because of the possibility: of the reasonableness. 

Cha, and. 

36. And so the text of the Chhandogya Up. ( ITT , 14. 1.) 
becomes appropriate — 355. 

/ V;. f'-.', COMMENTARY. 

this explanation, the text of the Chhandogya Up., 

. LlfiT^T., also becomes reasonable. It says “ as is one’s faith (kratu), so 
which means that according to the nature of one’s bhakti, 
is thie Yisibn of the Lord in the next life. 

1 has different manifestations, 
in which He shines forth, 


.. Thus It IS established that one Brahma 
according to the differences of the receptacle 
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Adhikarana XVII — The Lord is the Highest. 

The author now establishes that the Lord is the Highest. For if 
there exists any other Being higher than the Lord, then there cannot arise 
bhakti for such a Lord. 

iVisaya .) — In the Svetaslvatara Upanisad we read (HI. 8) : — 

I know tiiat Great Person.” 

This and the subsequent verses describe the Brahman as the Highest. 
But then it saj^s in III. 10. etc. “that which is beyond 

that {Brahman) is without form, etc. This shows that there is something 
beyond Brahman and therefore higher than Brahman. 

(Dowht.)— Is there any object higher than Brahman who is the object 

qf our worsliip. 

(Piirvapakm.}— There is something higher than Brahman, as the 
above text shows. 

(Siddhanta.)— The following sutra refutes this. 

sCtra III. 2. 87. 

I ^ I H U 

Tatiia, similarly, so;Brabman is the highest. ^ Anya, of the other, 
of the higher, Pratisedhat, owing to the denial or prohibition (to look 


upon). 

37. ' Thus Brahman alone is the Highest, because 
there is denial of any other higher being— 356. 

COMMENTARY. 

Thus Brahman is the Highest of all,, because the Scriptures deny the 
existence of any other higher entity. In the same Sveta^vatara Upanisad 
we find (HI. 9.) 

To ■whom there is nothing superior, from whom there is nothing different, than whom 
there is nothing smaller or larger.” 

Thus this very Upanisad refutes the idea of any higher being than 
Brahman. The full text of the Svetadvatara is not open to the interpreta- 
tion put upon it by the Purvapaksin. The whole verse is given below : — 

I know that Great Person of san-like lustre beyond the darkness. A man who 
knows Him truly, passes oyer death ,* there is no other path to go.” ; v ■ 
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This teaches that the knowing of this Great Person is the only path 
to liberation, there is no other path than such knowledge. Having taught 
this the Sruti goes on to strengthen this position by saying (III. 9) : 

** This whole aniverse is ailed by this Person, to whom there is nothing superior, 
from whom there is nothing different, than whom there is nothing smaller or larger, who 
stands alone, fixed like a tree in the sky/’ 

This verse also shows that the Brahman is the Highest, and that it 
is impossible for any other being to be equal to or higher than Him. 

Then comes the tenth verse (which has been distorted by the Purva- 
paksin, as teaching that there is something higher than Brahmanj. To 
show that the interpretation of the opposite party is wrong, the whole of 
the verse is given below : — 

That which is beyond this (world), that is without form and without suffering. 
They who know Him, become immortal, but others suffer pain indeed.” 

‘‘That which is beyond this’’ — does not mean “that which is 
beyond this Brahman,” but “beyond this world.” In fact, this verse 
also teaches the same as the preceding verse — namely, that there is nothing 
higher than Brahman. The word “ tatah ‘ than this’ should not be 
taken as appljdng to Brahman. The whole context is against such inter- 
pretation. If the interpretation of the Purvapaksin be taken as correct, 
then the statements in the preceding verses 8 and 9 w^ould become false, 
for they say that there is nothing higher than Brahman. Even the Lord 
Himself has declared in the Gita (VII. 7.) : — 

n>cf JIPPTIBT II 

Thei’e is naught whatsoever higher than I, O Bhanaujaya. All this is threaded on 
Me, as rows of pearls on a string.” 

Thus there is nothing higher than the Lord. 


Adhikarana XVII I-^The Lord is All-pervading. 

■ Now in order to show that tlie object of adoration is always near, 
tbe auUmr teaches the all-pervadingness of the Lord. For if the Lord 
were not ever near, there would be discouragement in the heart, and so 
<i.:. there wotild arise looseness of love, flf the Lord were at a great distance, 
f ' . how, could the worshipper reach Him and how could he feel any love for 
; such an absent far-off deity ?) 

, (Yisaya.) — The Srutis declare (Gopala Purva Tapani) : — 
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“ Kfisna, the adorable, is one, the controller of all, and all-pervading. Though one, 
He shines forth as many,” 

{DouIl) — Now arises the doubt, is tliis Hari the object of medita- 
tion, something limited, or all-pervading ? 

(Pilrvapaksa .) — The Lord is limited. In experience He appears 
to have a middle size (neither atomic nor all-pervading). Moreover in 
worshipping Him, He is looked upon as different from all the world and 
its modifications. Therefore the world is excluded from Brahman—and 
tlius it limits Braliman ; for Brahman is not where the world is. Thus 
for both these reasons, the Lord is a limited entity and is not all-pervad- 

(Siddkanta .) — The Lord is all-pervading, as is shown in the next 

sutra. 

SffTRA III. 2. 
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inconceivable mysterious powfer of tbe Loi’d. He Himself says in tbe 
Gita (IX. 4 and 5) 

JRT crafty I 

?r ^ ll 

*^Bj Me all this world is pervaded in My unmanifested aspect ; all beings have root 
in Me, I am not rooted in them.”' 

5T ^ wr 

“Nor have beings root in Me ; behold My sovereign Yoga I The support of beings, 
yet not rooted in beings, My Self their efficient cause.” 

^ Nor does tbe Lord become limited by tbe existence of other worldly 
objects. Tbe Lord is not excluded from tbe space occupied by sucb 
objects. For the above text says “ He is inside and outside every thing.” 
Therefore, another illustration speaVs of Him “ as the butter in the curd, 
as the oil in the sesamnm seed.” Therefore it is proved that Hari is a 
worthy object of worship, as He is all-pervading. This is further 
..demonstrated in the narrative of Sri Kiisna in the Tenth Skandha, Inhere 
He is hound by a cord, which gave Him the name of D4modar. In the 
Bhfigavata (Tenth S.kandha) it is thns said by Shka ; — 

fsfruc shtset ii 



^rsT srr^ il 

“He who has neither inside nor outside, neither front nor bach, but who is both 
inside and outside of the world, in its front and in its back, you who is the world it- 
self— ‘Him considering as her son, as a mortal child, Him the unchangeable and Immut- 
able, the cowherdess bound by a cord, as if He was an ordinary infant.” 

- T.he reason of this has been given by ns before under the shtra 

&c. 


Adhikarana XIX. — The Lord is the Giver of all fruits. 

. The author now describes that the Lord is the giver of all fruits. 
Otherwise, if He did not give rewards of actions, or gave inadequate 
.rewards, He would be considered as a niggardly person and no hhakti 
, #bttld flow towards Him. 

(V'ijaj/a.) — in the Praiina Up., III. 7, we read ; — 

. .... I.-:"' i ’■ ^ I 

“ He leads them to the world of the virtuous who have done virtuous deeds.” 

\ (Dou6t. j-^Here OTises the d.onht, are the rewards such . as Heaven, 
y &(f., the effect of ^oae, or are they given by the Supreme Lord ? 





Sha^yaJ} 
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{P4rvapak^a.)—Thej are results of sacrifices, &c. He wlio does 
good acts gets heaven, he who does not do good acts does not get 
heaven. There is no scope for the Lord here. 

{Siddhanta .} — The following sfltra refutes this. 

SOTRA III. 2. 39. 

^ I ^ U * 

tK5IH Phalam, the fruit, to: Atah, from Him only. 5^1%: Upapatteh, be- 
cause it is possible. 

39, Tite fruit is given by Him only, for that is the 
more reasonable view to hold — 358, 

COMMENTARY. 

Heaven, &c., which are the fruits of sacrifices, &c., are awarded by 
tire Supreme Lord alone, because it is more reasonable to believe that 
an eternal, omniscient, ommipotent, all-compassionate Being awards such 
rewards, than that any inert entity like sacrifice, &c., which is transient, 
gives such reward. The Lord, pleased by the performance of sacrifices, 
&c., by men gives the reward in proper time, though after a certain 
lapse of it. But sacrifices themselves are non-intelligent forces, they 
cease to exist as soon as performed, it is not possible for them to award 
their fruits. The acts by themselves are non-efficient. It is the moral 
Ruler who awards rewards and punishments— not arbitrarily, but accord- 
ing to one’s deeds. 

The author now gives a proof of this in the next sutra. 

sOtra III. 2. 40. 

I \ I R I U 

^rutatvat, because of the declaration of*the ^ruti. ^ Cha, also. 

40. Because tbe Ssruti also declares that Brabman 

awards all rewards of action — 359. 

commentary. 

In the Br. Up., III. 9. 28, we read 

“ Brshman who is knowledge and bliss, is the principle, both to him who gives gifts 
and also to him who stands firm and knows.'* 

So also in Br. Up. IV, 4. 24. : — 

^ m iTfRor mm witr sri^, ^ i 

“ This indeed is the great, the unborn Self, the strong, the giver of wealth. He 
who knows this obtains wealth/^ 


ipl*i 
llpi^ 
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Thus these texts of the Bjihadaracyaka Upanisad show that the 
reward is given by the Lord. 

The “ giver of gifts’’ in the above passage, means the yajaman, the 
sacrificer. The word ritih in tlie above means the fruit-producing. 

The author now states a different opinion as held by some. 

SffTRA III. 2. 41. 

«nl I ^ I R I 8? u 

Dharmam, Dharnia, twc performa >ce of the duty (as the reward- 
giver). Jaiminib, Jaimini (holds). Atalieva, from Him only. 

41. According to Jainaini, Dharma (whicli directly 
gives tlie rewards of actions), arises from Him (tlie Lord) — 
360. 

COMMENTARY. 

Jaimini holds that Dharma alone comes from Him, the Supreme 
Lord, and not tlie fruit. The very Karma (which directly gives the fruit) 
conies from the Lord. For says a Sruti (Kaus. Up. III. 8.): — 

“ He makes hhn do good works whom He wishes to take to higher worlds- 1 . v>i' 

According to Jairnini, it is not necessary to hold that the fruit of ' 
work is directly given by the Lord. For Karma alone has the power of 
producing such fruit, by the rule of agreement and difference. Where 
there is good Karma, there is good fruit. Where there is not good 
Karina, there is no such fruit. It is, therefore, useless to suppose that the 
Lord awards fruit. The activity of the Lord ceases by producing the 
proper Karma. 

But, says an objector, Karmas are transitory, they are not capable 
of producting an effect at a distance of time. Nor is it possible that 
something existent should come out of a non-entity. 

To this we reply. It is not so. For though a Karina ceases to 
exist as soon as done, it leaves behind a force called apurva. The Karma 
‘ ceases to exist only after producing this apurva. This apurva gives the 
: , reward to the doer of an act even after a lapse of time, the fruit being 
Vappropriate to the Karma. This is the opinion of Jaimini. 

; y The author gives his own opihion in the next sutra. 

^ sOtea hi. 2. 42. 

jpr S ^ g I ^ I I 8=1 II 

ijflt POrvam, what is aforesaid, i.e., the Lord is the bestower of rewards, 
fTu, but. arRmw-- BadarSyaga^, Badai-ayaoa (holds.) gg Hetu, of the cause. 

Vyapade^at, oil account of designation. 



Bhasya.^ 
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42. But Badarayana holds that the aforesaid Brah- 
man is the hestower of rewards, because the reason for it is 
shown in the scripture — 361. 

COMMENTARY. 

The word ‘but’ removes the doubt raised in the preceding sutra. 
The holy Badaniyana holds that the aforementioned Supreme Lord is the 
immediate giver of rewards. Why does he hold this view ? Because the 
scripture gives the reason for this. The Pras^na Up. says, (III. 2.),“ He 
leads him to the region of the best who does good deeds. He leads 
him to the region of the sinners who commits evil deeds.” This 6ruti 
clearly shows that the bestowing of rewards is the dh’ect act of the Lord 
and not through the mediation of Dharma. Since ICaj-mas cease to exist 
as soon as done, they exhaust their force and cannot be instruments in 
producing any result. Moreover, the very existence of Karma is depend- 
ent upon Brahman. For the texts say that Matter, Time, Karma, etc., 
are dependent upon Brahman. Thus it is proved that Brahman alone 
sets persons to do good or bad deeds. He is the causative agent in every 
Karma. 

As to the reasoning that Karma, though ceasing to exist, leaves 
an apurva behind, and that such apurva produces rewards, that is a lame 
reasoning. The apurva or adrista is as much an insentient object as 
a clod of earth or a piece of wood, and it has no power to produce any 
effect. Nor do the scriptures mention any such thing as apurva. 

But, says an objector, the sacrifices go to propitiate devas, and these 
devas, being so propitiated, give the desired reward. The Supreme need 
not be dragged in to give the reward of sacrifices, which are done by 
inferior agents. 

To this we reply. It is under the sanction of the Supreme Leva that 
these inferior devas give rewards of action. This has been proved in 
the Antaryamin Brahmana where the Supreme Lord is declared to be the 
Inner Ruler of all devas. Therefore, the Lord is the bestower of rewards, 
i The blessed Sri Krisna himself has said so in the Gita (VII. 21-22) : — 

^ i 

“ Any devotee who seeketh to worship with faith any such aspect, I Terily bestow 
the unswerving faith of that man/’ 

"St ^ II II 

“ He, endowed with that faith, seeketh the worship of such a one, and from him -Me : 
obtaineth Ms desires, I verily decreeing the benefits/’ 
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It is, tlierefore, said that the Lord, propitiated by sacrifices, &e,, 
gives the reward (either as a temporal bliss or liberation). Nor is there 
any limit to the generosity of the Lord. Propitiated with devotion, He 
may give Himself even to his devotee, as will be taught later on in 
HI. 4. 1. 

Thus in these two Padas (III. I and 2) have been shown the means 
of attaining Brahman which consist in a deep yearning (literally, thirst) 
to reach Brahman, and equally strong disgust for anything ' other than 
Him : and which mental attitude is acquired by contemplating over the 
multifarious attributes of the Supreme Self, such as His having the form 
of Pure Intelligence, His being the Controller of the whole Universe and 
by realising that he is free from all faults, while this world is full of all 
faults, in the shape of birth, pain and death. 



THIRD ADHYlYA. 

Thied Pada. 

wrat ¥Rri<t w^in i 

“ He who, overcoming MSya by His ParS t akti, ever devotes His attributes and deeds 
(to the good of his creation) may that God Krisna, whose body is Pure ne igenee, 

the manifestation of his deeds and qualities. ^ . 

In this Piida is treated the methods of meditating on the various 

attributes of the Lord. The fact here is this. In the Own Form of the 
Supreme Self,' the Highest Person, there exist always manifest many 
eternally perfect forme, all mysterious and wonderful, as there exist in 
the ciystalline gem many hues and colors. Understanding that lie 
Lord is fulness and peiieetion, without being limited hy these forms and 
vet fully mainfest through every one of these, the man seleete any one rf 
these suitable to his taste, a special object of hie worship and medi- 
tation. Eveiy foim of the Lord has a certain number of quahuee specl- 
6c to it The form has other qualities. Tlie man must meditate on tire 
speoiao form chosen by him, with the attributes taught about that parti- 
cular form ■ but all the same the attributes laughtaboul the other forms, 
and not taught about his chosen form, should also be meditated upon 
as existing in his special object of wombip Thus be who meditates on 
Brahman as mind (as Istauglil in theTaitt. Up.. Bhngu valh) must collate 
all the attributes of the mind no, only from his own particular Ved.c 
Akha, but from other AkhSs also where meditation on Braliman m the- 
form of mind is taught. Of course, in meditating on Brahman as mind, 
he must not bring together attributes not belonging to mind (such as 
those of food, though Brahmen is taught to ho meditated upon as tod 
also). In fact, only those attributes are to be supplied fiom othei ttnas, 

whi* are taught about the par, ioulai- object of meditation, and not any 

attributes in general. 

Others, however, say thus. One Supreme Brahnaan manifests as Rama 
or Krisna, etc., lihe an actor, appearing at different times and places, 
under different characters, and shows forth different qualities and per- 
forms various acts, appropriate to the occasion ; therefore all attributes 
taught regarding one manifestation may, without incongruity, be meditated 
upon with regard to another manifestation. There is nothing mpo^hle 



508 


[Oovinda 


tedAi^tasOteAs. Ill abeyAya. 

or unharmoniotis in this: because tbe entity manifesting is one though he 
shows forth his different aspects. 

If it he objected that some attributes and forms are so self-contradic- 
tory that they cannot he the object of simultaneous meditation ; thus 
sweetness and luxuriousness are incompatible in the meditation on R4ma, 
while they are perfectly harmonious attributes in Kpsna ; while peaceful- 
ness and austerity are good attributes to meditate in Nara-Narayana, but 
hardly in others :“so also ferocity, power and lordliness go in very well with 
the meditation on Man-Lion, but not with others : meditation on all these 
attributes (i-e., sweetness, lordliness, luxuriousness, peacefulness, austere- 
ness, ferocity, etc.) simultaneously, is evidently incongruous. So also there 

are certain forms wliicli are incongruous. 

Thus meditating on the AvatSras of Fish or Boar as playing on lute, 
or carrying conch, discus, bow and arrow: or meditating on an AvMara 
in human form, such as Rama and Kri§na, as having horns, tail, mane, 

= tush, etc., would be an incongruous form-meditation. Of such meditations, 
it is said in the Mahabharata 

^ clTJT 5T ^ II 

“He who meditates on the Atman as different from its true form, has committed the 

greatest sin, for he is a thief who steals the self. ’ 

Therefore, both on tbe basis of reason and of antbority, such incon- 
gruous meditation slionld not be done. 

- iTo this, it is answered that by collation of qualities is meant the 
collation of those qualities only which are suitable for a simultaneous 
meditation and not of incongruous qualities. 

Now, meditating on attributes not taught in connection with a parti- 
cular upteana but taught with regard to another, may be of two sorts: 
either meditating on the essence of those attributes, or merely forming a 
mental idea of them. The first kind belongs to the class of devotees 
called Svanistha. The last belongs to those called EkSntins. It will be 
M taught in the next P4da, that there are three sorts of worshippers, Sva- 
; ni^tha, Parinibthita, and Nirapeksa. Among these three kinds, the Sva- 
5 » nLthas (who are generally ofiEce-bearers in the Cosmic hierarchy, holding 
posts like those of the Four-faced Brahma, etc.), are universalists— they 
( have equal love for all forms ; and meditate on all forms of the Lord and 
^-always collate all the attributes of the Lord found in every form, in their 
meditation. There is no incongruity in meditating in one form with attri- 
' 'butes belonging to all diverse contrary forms. For it is possible to realise 
' ' all these oontradictpiy t^ttibptes i» one form, in a succession of time, as 
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nity of their particular God). Their love is not universal, but limited — 
not Sama-priti, but Visama-priti. They meditate only on those attributes 
■which their particular Form of the Adorable manifests, and they see only 
those attributes and are blind to others. Though they know that the Lord 
has other forms and other attributes also, but they, being exclusionists, do 
not meditate over those attributes nor look at those Forms : for they are of 
no use to them, nor those forms and attributes become manifest to them. 
This will be made clearer in a subsequent adhikarana. As I’egards the 
verse fiom the Mahabh&rata, it denounces those hard-hearted advaitins 
who think the Lord to be mere knowledge without bliss and other attri- 
butes. (They deny bliss to Brahman, and hold that joy is an attribute of 
matter and not of spirit). 

But they forget that the whole purport of the scriptures is to teach 
that Brahman is full of all auspicious qualities, and is not Nirguna; and 
that by knowing this Saguna Brahman, a man becomes free from all 
fears ; and that the scriptures teach that this Saguna Brahman should be 
searched after by the seeker of liberation. In the Dahara Vidy^ (0hh4ndogya 
Up. VIIT. 1. 1-6) the Lord is taught to possess all auspicious qualities, and 
it is said : “ That which is within this lotus. He is to be sought for. He is 
to be understood.” Similarly, in the Taitt. Up., 11. 4. 1, it is declared 
that knowing Brahman as bliss a man does not f®ar anything. 

The advaitins hold that these gunas do not really belong to Brahman 
but are attributed to It as a convention or as a superiraposition. But this 
is a mere fancy of theirs. There can be no superiraposition — for it occurs 
there where a quality really exists in one thing, and is wrongly imagined 
to exist in another, as the red color of the lotus is superimposed on the 
white crystal. But these gunas {e.g., omnipotence, omniscience, bliss, &c.) 
are not found in anybody else ; and so they could not be an object of 
superiraposition in Brahman, when they are non-existent outside of Brah- 
man. Nor can these gunas be said to be merely conventional : for there is 
no statement to that effect in the scriptures. They are real concrete attri- 
butes of Brahman, and are not to be taken in a metaphorical or allegorical 
sense. 

But, says the objector, the scriptures do use metaphorical language : 
•as in the Br. Up., V. 8-1, wi “ Let him meditate on speech as 

cow.” But, because in one passage the scriptures make a metaphorical 
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statement, to hold that all statements about Brahman are mataphorical, is a 
sign of weakness of intellect. For, if this were so, then the statement “ Let 
hhn meditate on l,tman-” would also become metaphorical ; and meditation 
of eA?ery kind will come to an end. Even the Advaitins admit that some 
meditations, at least, are not taught metaphorically in the scriptures, but 
aret rue literally. Thus in explaining the sutras, III. 3. 12. and III. 3. 38, 
even the Advaitins hold that meditation on Brahman as bliss is actually 
taught; Brahman is not to be imagined as bliss, for the purposes of medi- 
tation, as the speech is imagined as cow. But Brahman is bliss. Simi- 
larly, in explaining III. 3. 38, they say that the Jtva and the Lord must be 
meditated upon as’identical — not imagined as identical, but that they are 
identical. Thus according to the Advaitins also, the scriptures do teach 
in some places, meditation on real attributes and not on fictitious qualities. 
Why should not then the scriptures be construed consistently throughout ? 
Why should some attributes be taken as real gunas of Brahman, and the 
‘ Qtbe.¥S s© fictitious superimpositions ? 

■ iBut, says the Advaitin, the scriptures describe Brahman as nirguna : 

; and, therefore, we say that all the so<jalled gunas of Brahman are really 
crutches for meditation, and do not properly belong to Brahman, who is 
nirguna. To this we reply, that all such nirguna passages are to be construed 
as teaching that Brahman has not the gunas of Prakfiti (Sattva, Rajas and 
Tamas) — but He possesses transcendental non-Prakritic gunas In the view 
that the qualities ai’e not separate from the qualified, every thing is 
reconciled. 

The gunas to be meditated upon are of two sorts — the gunas consti- 
tuting the spiritual esse nee of the object of meditation, and the gunas 
appertaining to the fo rm of such object. The gunas like omnipotence, 
omniscience, c%c., belong to the first kind ; the gunas like smiling face, <&c., 
are of the second kind. The gunas of the first kind may all be collated 
together in a single meditation. In fact, the full conception of the Lord 
is possible only in this way, by bringing together all His attributes, scat- 
' tered in different passages of the scriptures. 










Adhikarana I — The Lord is the Quest. 

Now in order to establish that all gunas may be com- 
iht a single act of meditation, the author first proves that the 
Lord is.the object of search in all the Vedas ; and that all the Vedas 
declare. Him. ' All t^xlB about xnedil^^fion may be considered as visaya 

'■texts in this ■ . ■-.-■■i. ' 
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(Doubt.) — Is Brahman to be known according to the modes of 
meditation taught by one’s own i^&kh4, or according to the modes taught 
in other ^fi,kh4s also ? 

(Pdrvapak^a.)—The !f4kh4s being different, and their teachings 
being different, Brahman must be realised according to the practices 
taught in one’s own if^kha. The omission should not be supplied from 
other Slkhis. 

(Siddhanta .) — This view is refuted in the following sfltra : — ■ 

shTEA III. 8. 1. 

Sarva, all* Veda, the Vedas. Anta, the settled conclusion, the 

truth, Pratyayam, the knowledge, the object or meaning, realisation* 

Chodanadi, of the injunction and others. By ‘others* is meant reasoning* 

Avi^es^t, on account of the non-speciality, or non -difference, similarity. 

1. Brahman is the object of knowledge taught in the 
truths of all the Vedas, because the injunctions (and reason- 
ings, &c.) are all similar — 362. 

COMMENTARY. 

The word ‘anta’ in the sutra means firmly established conclusion ; 
and it is used in this sense in the Gita also (11.16) 

** The truth about both hath been pereieved by the seers of the essence of things.” 

The truth which all the Vedas seek to teach mankind is 
the knowledge about Brahman. Why do we say so ? Because all the 
Vedic injunctions and the like, have this in common that they 
all are directed towards this end. The words “ and the like” mean 
reasoning. Thus the injunction of the Vedas says (Bs’ihadl.ranyaka Up., 
I. 4. 7 ) : “ Let men worship Him as Atman.” The injunc- 

' tions like the above, with similar reasonings, prove that the Atman or the 
Supreme Self is the object of worship enjoined in the Vedas. As the 
above injunction is found in tbe Madhyamdina rescension of the Brihad- 
Sranyaka,. so is it found in the Kanva rescension also. All sf4khfts are 
agreed in enjoining the worship of Brahman. 

Says an objector In some places Brahman is described as knowledge 
and bliss m, Br. Up., III. 9. 28), in other places be is called 

omniscient and all-understanding ( Mupc]., I. 1. 9.) Thus 

every ^SkbS, gives a different description and so the object described 
must be different in each. Therefore, Brahman is not the common object : 
described in all the (fakhte, ' '• ' ' '' " 
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This obiection is raised and answered in the next sdtra : 

SCITEA III. 8. 2. 

I X I ^ t " 

‘ -TO.. Bhedat, owing lo the difference (in the statements .bout^ahman 

in the Cerent iakhas). t, Na, not. 5« I.i, aa. so. ^ Chet, tf. EWa 

syam, in the one and the same (^akha). Api, also, even, 

2. If it be objected that tbe descriptions being dif- 
ferent, one Brahman is not enjoined by all sSkhas, we jep y 
it is not so. Because in the one and the same saklia, the 
other attributes of Brahman are also mentioned— 363. 

COMMBNTAEY. 

; The objection is not valid. The same ^nkha, which mentions that 

■Brahman is knowledge and bliss, describes him also as omniscient an 
all-understanding. Thus in the Taitt.TJp., Brahman is described not on y 
■ ns True, knowledge, and infinity, but He is described as bliss also. In 
fact, all these words emp%ed in different s^akhas, convey t e i ea 
of one Brahman and His various attributes. Thus there is no conflict even 

between these various i^akhis. 

• SflTRA III. 3. 3. 

h: Svadhyayasya, of the study of the scriptures, i.e., the Vedas. 

: g^f^^rTathatvena, ou account of being such : being generic m their force, 
ft Hi, indeed, Samachare, in all ceremonies, in performing 

Adhikarat, owing to the eligibility of all to study alUnd perform 1, 

’ 3. The injunction about the study of the Vedas being 
general, (the whoU of the Vedas may he studied by all), 
and because all have the right to perform every ceremony 
\ mentioned in the Vedas — 364. 

. COMMENTARY., 

' i;V,' In the Taitt. Iranyaka, II. 15, there is the injunction 
- Vedas should be studied.” This injunction , is in general terms— it 

■jdosf'hptsay .“study only a particular i^akh A, but study aU the Vedas. ’ 
.In ffetj ' it enjoins the study as stud?/ (tath^tvena) "and not as belonging 
: to a^particular if&khA. Therefore, the entire Veda must be learnt. The 
Smyiti also ordains that- the twice-born should study the entire Veda 
together' with db^ fManu). Moreover, every ope has a right 
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to perform all the various rites laid dowa ia the Vedas— 
fined to his own i^xkha, but has the option, to perform 1 
laid down in other rfakhas also, if he has the ability to do so. 
the Smriti : — 

If ^ n 


‘‘ The cereaionies may always be pept’ormed according to the methods laid down m 
all the Vedas : because bliss is the fruit of the performance of these rites, under whatever 
form they may be done. The rule that the ceremonies should be performed according to 
the method laid down in one’s particular sakha is a concession to human weakness, for 
all have not the power to study the different sakhas. Vyasa, seeing that men were 
incapable of performing all the ceremonies, divided the Vedas into sakhas, and made 
obligatory only certain ceremonies according to certain sdkhds. 

Therefore, it is established that Brahman may be realised by all 
the religious practices taught in all the i^akhas of the Vedas, if a man has 
power to do so. (If he has not such power, let him try to realise Him 
according to the particular practice laid down in his own ilakha.) 

The author next gives an illustration of indirect reasoning leading 
to the same conclusion. 

sCfTKA III. 8, 4. 


Savavat, as in the case of the seven libations or sacrifices, ^ Cha, 
and. that, Niyamah, the injunction, the rule. 

4, A.iid that rule is (not) like (the injunction about) 
the Seven Libations — 365. 

OOMMBNTAEY. 

The Savas are the seven libations (homas) beginning with the 
Sauvya and ending with the Sataudana libation. They are restricted to 
the Atharvanikas— the keeper of one-fire. The people of other i^akh^e 
who keep three fires, ' are not permitted to perform these Sava libations, 
since they are connected with those who keep one fire. There being no 
such restriction with regard to the worship of Brahman, from this indirect 
reasoning also we learn, that He may be worshipped according to all the 
methods laid down in any scripture ; by those persons who have studied 
all the Vedas. 

Note . — The Sava-rule is restricted to the Atharvanikas, and may not be perlormed 
by the followers of the other Vedas. Not so, however, the rule about the Brahman-wor- 
ship : which is universal, and is not the peculiar heritage of any particular Veda-school. 
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The proper translation of the shtra requires a not in it ; for the reasoning is indirect 
here and is better brought out by such an insertion. 

Or tlie sfitra may be instead of || If that 

^ reading be adopted, tlien it would mean that as in the absence of any 
obstacles all water flows down naturally into the sea, so all the texts of the 
scriptures converge into Brahman and describe Him alone. This rule 
is dependent upon the power of the individual. If he has mastered all 
the Vedas, he can worship Him with all the Vedic mantras. In this view, 
the sutra should be translated thus: — ‘‘ And that injunction is but analo- 
gous to tbe case of waterV— (Madliva). As is said in the Agni Parana : — ■ 
^ 5rfc?iT 5srFrorf I 

5*5afr5qT ^ li 

Jilst as the waters of the rivers, if anobstraeted, go to the sea, so all the words of 
the Vedas conduce to the knowledge of Brahmau, according to the power of the man.’’ 

, Tbe author next quotes an express text, to prove bis position. 

sOtEAIII. 3.6. 

I ^ I X I Vt 11 

Dan^ayati, shows (the scripture). Cha, and. 

5. And the Scripture shows this directly — 366. 

COMMENTARY. 

In the Katba Up,, I. 2-15, we have : — 

? "gpcfiTr era II H 

Whose form and essential nature all the Vedas deelare and in order to attain Whom 
they prescribe austerities, desiring to know Whom the great ones perform Brahmaeharya, 
that Symbol I will briefly tell thee, it is Om. 

This text shows that the Blessed Hari is the goal aimed at by all the 
Vedas, The force of the word ‘and’ in the sutra is to imply: ‘if the man 
has the ability.’ Therefore, it follows that all men, who have the ability 
,.to do so, should worship Brahman with all the methods taught in all the 
^akhfis. But those who have no such ability, must worship according to 
“ iJie rules of his own particular i^akha. Because the Lord is known by all 
one of these methods. 

r V '^hough this proposition was established in the sfltra, Tat tu sama- 
nyay4l ,!• 4) also, yet it is re-stated here, in connection with the topic of 
’ Ih^ cBliMioti of all the gunas of Brahman, as appropriate to the occasion. 
Such repetition is no fault, but helps to strengthen the argument. 





ihasya,^ 
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Adhiharana II— All the attributes of Brahman may he 

collated. 

The above discussion about the Lord being the goal aimed at by all 
A^edic teachings, was undertaken as a prelude to the proposition that all 
the gunas of the Lord scattered in different ^^akl^as should be collated to 
form a complete conception of Brahman, 

Thus in tlie Gopala Piirva Tapani Up., the Brahman is described 
as having the form of a cowherd, blue as Tamala leaf, dressed in yellovf 
raiment, adorned with the Kaustublia gem, playing on a lute, surrounded 
by cows, cowherds and cowherdesses, the tutelary deity of Gokula. This 
is the essential form of Brahman. (See the full extract under sutra III. 
2. 17), 

But in the Rama Purva Tapani, Brahman is described as R4ma ha- 
ving Sita on his left, holding a bow in his hand, the killer of R4ksasas 
like the Ten-headed Ravann, and the ruler of Ayodhya, &c., as follows: 

i 

fs3pr: li 

‘‘Having Prakriti (Si ta) as his companion, of green colour like that of durv^, having 
yellow dress, and matted locks of hair, two arms, adorned with ear-ornaments, and a 
garland of jewels, wise, and holding a bow in his hand,” 

Such like is the description of Brahman given in that Upanisad. 

AVhile a third description of Brahman is given in the Nrisimha Up- 
ankad, as having a very dreadful face frightening even to the great Deva 
like Brahm^, &c., the Lord in the form of a Man-Lion. In the Mantra 
sacred to Man-Lion, the word ‘ terrible ’ occurs : and the Upanisad 

asks: — 

“ Why is he called the Terrible ? ” and it gives the answer in these words : “ Since all 
the worlds are terrified by looking at this form— all the Devas, and all the creatures 
run away through fear of him, and he is not afraid of any one, he is called the Terrible. 
(As says the sruti) : From terror of it the wind blows, from terror the Sun rises, from 
terror of it Agni and Indra, yea Death runs as the fifth,” 

While another test describes Brahman as Trivikrama— the Dwarf 
encompassing the universe with his tliree steps. In tlie Rig Veda, I. 
154, 1, we find : — 

“ I will proclaim the mighty deeds of Vistui, how he created the earth, the worlds be* 
lew it, how he fixed fast the vast firmament and the Worlds above it (where dwell the 
Freed ones with Him) and how he encompassed them all with his three glorious strides.” 

Lifee the sacrifices which are different, because the Devat^s invoked 
and the offerings made are different, so here also the up4san4s must be 








516 VEI)ANTA-^sdTBA& Ilf ADHYAYA. Govinda.] 



different, because the qualities are different (and all the above four kinds 
of meditation cannot refer to one Brahman). 


{DouhL)—TheveloYe arises the doubt, should the gunas mentioned 
in one upasanfi» (form of meditation) be comprised in the other upasana or 
should it not? 

(P^rvapaksa.)—Yhe meditation becomes fruitful by dwelling over 
the attributes read together in one place. The 'attributes mentioned in 
another iip4sana should not be dwelt upon, and comprised together, be- 
cause no higher fruit is gained thereby, and because the attributes being 


contradictory, would create disharmony in meditation. 
{Siddhdnta.)—T\ie next sutra refutes this view. 


SUTRA III. S. 6. 


Upasainharah, the combination (of all the qualities). Artba- 

bhedat, owing to the non-difference in the object, the object of meditation 
being Brahman alone in every case. Artha means the characteristics of Brah- 
man. There is no difference in them. Vidhi, of the duties enjoined (by the 
scriptures), injunctions, ^esavat, as in the case of the remaiailer, . .the 

complementary. Samane, in the case of a common meditation on the 

(excellences) befitting (Brahman), being the same, being common to several 
sakhas» ^ Cha, oni}^ 

6. Only in the case of Gommon meditation, the parti- 
culars mentioned in each s^kha may be combined, since 
there is no difference in the subject matter, just as in the 
case of what is complementary to injunctions — 367. 


COMMENTABY. 


The woi’d ‘cba’ in the sfitra has the force of exclusion. Where the 
meditation is common, namely, where it is of equal character, having for 
its sole object the pure Brahman, in that npAsansr only, all the qualities 
mentioned in each place should be combined together in one act of inedi- 
•tation. Why so ? Because arth^bhedat — because there is no difference in 
the characteristics of Brahman, the subject of meditation. His characteris- 
tics are everywhere, non -different, that is to say, identically the same. As 
an illustration, the sutra says vidhislesa-vat : just as in the case of what 
complementary to injunction. “The case is analogous to that of the 
things subordinate to some sacrificial performance as, for example, the 
agnihota. The agnihotra also is one performance, and therefore its sub- 
ordinate members, although they may be mentioned in different texts, 
have to be combined into one whole.” — (Dr. Thibaut’s Shankara). 





in pAba, ii abeikaua'ba, m. 1, 


In tlie R^tma Uttara Tiipani tliere is a string of mantras about v^ri 
Rama, where all forms are combined. Tims, one of tliese mantras says : 

if % I ^ i I 

II Here the forms of the avataras of the Fish, the Tortoise, <S:c., are 
combined in the meditation of Srt Rama. 

Similarly, in the meditation on Sri Krisna, there is the combination 
of other forms like tliose of Sri R^lraa, <S:c., in the mantra of the Gopffla 
Purva TPipani %TSgWTf<T 1 who though one, manifests 

as many/’ 

Similarly, in the Bhigavata Parana, Tenth Skandha, Akriira ad- 
dresses Sri Krisna as =gr, &c., “ Salutation to 

tliee, 0 best of the race af Raghii {i.e., Rama), the destro 3 'er of Ravana.” 
Here Krisna is identitied witn Rama. So also in other books there are 
other identifications. 

Note.— This identiacatioii is permissible only when the meditation is on pure Brah- 
when the meditation is ani versa] or sarnana. In such a meditation all equalities 
of Brahman, scattered over in, all the sacred scriptixrcs of all the nations of the world 
should be combined, because the God, the Artha, the Bubject matter, is one, abheda, with- 
out any difereiice. It is only in OTR in the Common Prayer- in the Universal medita- 
tion — that this combination should take place. But in the specific or concrete meditation 
there would be incompatibility in such a combination : and it should be avoided. Thus as 
in the general agnihotra sacrifice various details mentioned in different sakh^is must be 
combined, but not so in any particjilcu' form of agnihotra peculiar to any sikhins. 

But, says an objector, tlie Sruti declares that the atmanaZo?^<3 should 
be meditated upon— atmety eca upasita. (Br. Ir.l The word alo7ie' shows 
that one should not meditate on any thing else than the Atman tlie Pure 
Supreme Sel^f, The combination o£ meditation on different forms is, there- 
fore, denounced by the Scriptures. 

This objection is raised and answered in the next sfitra. 

stFTRA III. 3. 7. 

I ^ I ^ I vs II 

' Aiiyatbaivam, the contradictory, the non-combination of gunas. 

TOfa Sabdat, on account of the word of the scriptures. §1% iti,so. Chet, if. 
H Na, not. Avi^esat, for want of special authority to support that view. 

7. If it Ibe said that the word of the Scripture teaches 
just the contrary, we say no : because there is no specific 
text to that effect — 368. 

COMMENTARY. 

If it be objected that from the words of the Scripture, namely, from 
the text fitmetyevopisita, a contrary view is maintained by the i&stras, 
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that is to say, there should be no combination of gunas, we reply it is not 
so. Why? Because there is no text saying the following quali- 

ties should not be combined. The force of em (alone) is to point out that 
non-Atman should not be meditated upon. The Atman alone should be 
worshipped and not the non-Atman. It does not say that the qualities of 
the Atman should not he meditated upon. If one says r^jaiva dristah — 
the king alone was seen — it does not mean that the invariable qualities 
of the king were not seen, such as the roj^al umbrella, &c. Therefore, it 
is proved that combination of qualities should take place, in all medita- 
tions, according to the ability of the person meditating. 

; Therefore it is said, in the Supreme Brahman there exist many 
forms, all eternally perfect ; as there exists many hues in the crystal called 
lapis lazuli. Every one of these special forms is the Perfect Full Brah- 
' man. In some He manifests all His attributes, in other of these forms 
He sliows fortli oijly a few. But the knower of truth, should meditate 
. , on any one of these forms, by a mental combination of all the guuas of the 
Lord, manifested in other forms, though not manifested in* that particular 
^ form he is meditating upon. 

This combination of all gunas in meditation, is prescribed for the 
Svanistha devotees of the Lord who are the worshippers of Brahman in 
His universal aspect. 

(Such a combination wonld be incgmpatible to the mono-formists*^ — 

if such a word could be coined. These Ek«1ntins w^ho have specialised their meditation, 
are emotionally incapable of combining different qualities— *no more can a devout Roman 
Catholic meditating on the Christ on the Cross, turn his thoughts on the Lord playing 
late and drawing all hearts towards Him.) 


Adhikarana III- — No combination for Bkdntins. 

As regards the Ekintins, though the5? have read many ilakhas of 
the Vedas, (and know intellectually the different gunas of the Lord, as 
taught in the different sl4kaas), yet being more deeply versed in the parti- 
■pular Upanisad of their own slakhd, they meditate exclusively on those 
gu^as only which have been revealed in their Upanisad, and though they 
^ow the gunas taught in other books, they do not meditate on them. 
The author, therefore, teaches an exception to the general rule of combi- 
natigp mentioned above. 

: : (Vmya.)—The text to be construed is that of the Gop^la Pftrva 
Tapan!. * ) : 

(Z3oM6h)~“IJi the meditation of the Ekantin, should there be combina- 
tion of the gunas oir n&t; ' 
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(PArvapahsa.)— There ought to be such combination, becanse all 
these qualities are spoken of witli respect and veneration : provided that 
the devotee is capable of it. 

{Biddhanta ,) — The next sfltra refutes this view. 

SOTRA hi. 3, 8. 


sff Na, (the combination is) not (to be done). ^ Va, certainly, 
Prakarana, devotion : literally, pra= excellent, karana=: work, Bhedat, ac- 
cording to the difference : according to specialisation. Parovarl- 

yastvadivat, as in the case of the attributes of Higher than the high and 
better than the best.” 

8. There should certainly be no combination of the 
qualities (in the meditation of the Ekantins), because the 
bhakti (of the Ek^utins) is different (from that of the Svanis- 
tha) as in the case of the attribute of the “ Higher than the 
high” (given to the udgitha as Akasa, is not combined 
in the meditation on the udgitha as the Golden Person) — 
369 . 

COMMENTARY. 

The word va in the sutra means ‘ certainly.’ Those who are exclu- 
sively devoted to a particular form— who are Ekftntins with regard to tliat 
form, — do not combine in their meditation the gunas mentioned with 
regard to forms other than their own. Thus the exclusive worship- 
pers of the Krisna form, do not combine in their meditation the form 
sacred to the worshippers of Man-Lion — the flowing mane, the gaping 
jaw, the terrible teeth, &c. Similarly, the exclusive worshippers of 
Nfi-Siinlia the (Man-Lion) do not meditate on the lute, the cane, the 
sweetness, &c., of v^ri Krisna, so dear to the hearts of the Krisna- 
devoted. Why is it so ? Prakarana-bhed&t. Because the devotional 
temperaments differ. The word prakarana means “ the most excel- 
lent act — and devotion alone is that excellent act.” The devotion of an 
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the Udgith^ 


as Akasia. 


the best is called Parovariyas — It is the name of 
The condition of Parovariyas is parovariyastvam. 

iVote.—In the First Prap^ihaka of the Chliandogya TJpanisad is taught the meditation 
on the Udgitha* The word Udgitha is applied there both to the Golden Person and to the 
Causal Brahman or Akasa. In the Udgitha meditation on the akasa is described the guuas of 
parovariy as— beyond the beyond and better than the best. But those who meditate on 
the Udgitha as the Golden Person (and not as the Akasa or the Causal Brahman), do not 
combine in their meditation the gupas of Beyond-the beyond - and— Better- th a n-t he 
best peculiarly taught regarding the Causal Brahman, Because the worshippers of the 
Golden Person are exclusively devoted to the attributes mentioned regarding that Person, 
The Golden Person or the Person of Joy (for hiranmaya means both Joy and Gold) is thus 
described in the Chhandogya Up. 1, 6, 6 to 7 ) 

“ ISIow that Being who is seen in the Sun, as full of intense joy, with joy as beard, joy 
as hair, joy altogether to* the very tips of his nails. His two eyes are like fresh red lotus, 
,, His name is Ut, for He has risen above (udita) all sins,’* 

Ak^sa Udgitha is described in I, 9, 1 : — 

- ■ ” Then ir'^lavatya asked ** what is the goal of Brahm^ T The Aksisa ” replied Prava- 

hana* For all these beings take their rise from the Akasa, and have their setting in the 
Ak^sa. The Akasa is greater than these, the Akasa is their great Refuge, He indeed is 
the Parovariyas : He the Udgitha, He the Infinite. He who meditates on the Udgitha as 
! the Parovariyas becomes the beloved of the Parovariyas.'" 

Thus the worshippers of the Udgitha as Hiranmaya Purusa do not meditate on, tkose 
‘ qualities which the worshippers of the Udgitha as Akdsa (the All-luminous) cont 
upon. There is no combination of qualities, though both worship the Udgitha, 

But, says an objector, both the Ekantins and the Svanisthas — the 
exclusivists and the universalists— are called "‘the worshippers of Brah- 
man — and since they have got a common name, therefore, the Ekdntins 
,, also, like the Svanibthas, must meditate on all the attributes of Brahman, 

■ ' wherever they may be found. Just as the meditation on the GAyatri is 
universally prescribed for all those who are Brahmanas and share in 
having the common designation of Br^hmana. 

This objection is raised in the first half of the next sutra, and 
answered in the subsequent portion thereof. 


Adhikarana IV. 

SirTBA III. 8. 9. 

5 i ^ i ^ i 5 . ii 

' Satpjh^tah, from having a common name. Chet, if. Tad, 
ttei Uktam, said, Asti, there, is (an instance, in the case of two 

Udgitbas),*- g lu, indeed. This removes the doubt. Tad, that (namely, 
difference of treatment, absence of combination), Api, also. 

' 9. ' (If irk© objected that because both have) a com- 
mon name, ® must also combiae tjie 
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gunas), we reply that the answer to this has already been 
given (in the preceding sutra), — and also there is an instance 
to that effect — 370. 

COMMENTARY. 

Tlie word tu of tbe siitra is used in order to remove the doubt raised 
above. If it bo said that since the Ekantins and the Svanisfchas have both, 
got a common name of “ Brahma-npaaakas,” therefore the Ekantins must 
also combine all the gunas like the Svani^thas ; to this we reply that the 
last sutra covers tliis case also. The term Brahina-upttsaka is a general 
name, while “ Ekantin ” is a particular name, and he is a higher form of 
devotee than the Svanist>ha, and so all the rules of Svanistha cannot apply 
to the Ekantin, though he is also a Brahma-upAsaka Therefore, the Ekan- 
tins should not meditate on all the gunas, for thereby they will lose their 
peculiar excellence which differentiates them from the Svanistha. The 
soul of the Ek-lntin is imbued throngh and through with the love of one 
particular form, and is deeply drawn to one Form, and therefore he (the 
EkS-ntin) is superior to the Swanistha, who has a general love for all forms 
(and deep love for nonel. Moreover, even the Swanistha is not capable 
of • meditating on all the attributes of the Lord. For the Sruti (Rig. 
Veda, I. 164.7) says “ “ Who can fully describe 

all the mighty deeds of Visnu.” To the same effect is the following 
Smriti : — 

“ The Great Lords of Yoga, like Siva, Brahma and the rest, did not reach (in their 
conception) the end of the qualities of that Lord without qualities.’^ 

Though two things may have a common name, yet they need not 
have all properties in common. An instance of this is found in the 
the scriptures.’" For both the worship and the Hiranmaya 

Purusa worship have this in common that both are worships of the Ud- 
githa. They have a common samjha or name — ndgitha-upasanS.. Yet 
in the meditation on the Hiranmaya Purusa, tlie quality of the Ak&ila 
(namely, the quality of Parovariyas —Higher than the High) is not com- 
bined. This is a scriptural instance. 

Therefore, the conclusion is, let the Svanisthas meditate by combin- 
ing all the attributes of Brahman; but let the Ekantins worship Him with 
the specific attributes consonant with the form worshipped. This is the 
summary of the last two Adhikarapas. 
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Adhikarana IV.{?) 


la the preYious seetioa it has beea said that the attribute of parovanyas ** Higher 
than the high/’ applied to the Udgitha contemplated as Akas'a should not be meditated 
upon in the Udgitha taken in the aspect of the Golden Person. On the same analogy, the 
Pdrvapaksin now says that in meditating on Harl as a youth, the qualities manifested 
by Him in His infancy should not be meditated upon, as that also breaks the harmonious 
flow of sentiment. 

Now the author begins another topic and shows that the gunas of 
the Lord manifested as an Infant should be combined in the meditation 
on the Lord as a yonth. In the same Upauisad (G-opMa Phrva Tapani) 
it is said : — 

hit: I 

The word Krisna is exclusively applied to the Infant Krisna sucking 
at the breast of Devakt (Pagoda). This is according to the author of the 
Nama Kaumudi. The above mantra is, therefore, useful for meditation on 
the Infant Lord. 

■;// ’ Similarly in the Rama Phrva Tapani, we read : — 

5r«JT Wm ^ 5ElRf«I ?rT^: II 

- ‘*Om. When Hari is born in the family of Raghu, as the son of Dasdratha, He is 

called on earth R^raa. That Hari whose form is Pure Intelligence and who is the Great 

He is called Rama, because always dwelling on earth (raahisthita) He gives (rati) 
to the good all desired objects, and is ever shining (rajate). In other words, ^[f=agives, 
ifteaon earth (iT^^rcf:) 

These Upaaisad texts show that Infancy, <S:c., also are gunas of 
Brahman. The Smritis also are to the same effect, such as the Ram^yana 
and Visnu BhS^gavata. 

(Doubt ) — Are these gunas of the Lord, as an Infant, to be meditated 
upon or not? 

; ^ (Pilrvapak^a.) — These gunas of Infancy should not be meditated 

upon, because the thought-picture formed in meditation would then vary 
: in siise, and would be subject to decrease and increase, and as this change 
would break the uniformity of the thought-picture, it would be against 
‘ the which says that in meditation the flow of thought should be 
one harmonious whole. (When picturing the Lord as an Infant, the size 
would be small, when meditating on Him as a youth it would be larger, 
and thus there would arise incompatibility of thought-forms). 

{Siddhanta,)—^hm objection is eet aside in the next sutra 
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Then the men said to him, ** Tell us something, Sir/' He told them the same syllable 
Dol Then he said ' did you understand ?* They said : ‘ We did understand. You told us 
Datta/' give/^ * Yes,^ he said, ‘ you have understood. 


Then the Asuras said to him : ** Tell us something, Sir.” He told them the same 
syllable Da. ^ Then he said : * Did you understand ’ ? They said : ‘‘We did understand. 
You told us ‘ Dayadhvam.* ” ‘ Be merciful ? “ Yes,” he said, “ you have understood,” 

The divine voice of thunder z*epeatedthe same Da Da Da, that is, Be subdued, Give, 
Be merciful. Therefore, let that triad be taught, Subduing, Giving, and Mercy. 

Therefore though appearing an Infant, etc., there is no break in the 


unifonnitj^ of meditation, for the Lord is conceived as One Essence, 
all-pervading and ever-unchanging, though manifesting different aspects. 


^ AdJiikarana V — The deeds of the Lord are eternal. 

.. ; Says, an objector, If the deeds (karma) of the Lord shown forth in His Infancy, etc., 

were also eternal, then there can be a combination of all such deeds, though mentioned in 
different sakh^. But the deeds are not eternal— for the very fact that they are deeds or 
karmas necessarily implies that they are transitory. The word Karma or a deed, Kriya or 
an act, and Lila or a sport, are synonymous. The Karraas are known to have a beginning, 
an end, and having relation with certain individuals. The very essence of a Karma con- 
sists in having such relations with others, and as having a beginning and an end, and anyr 
thing that has a beginning and an end is undoubtedly non-eternal. The Karmasof theLoi^^,,,: 
therefore, cannot be eternal. 

If! it be said that the Karmas are eternal as a current is eternal— one Karma disappears 
but gives rise to another in the very act of disappearance, and so the Karmic Chain is 
eternal— this is beside the point. The proposition is that every particular Lila of the lord 
is eternal, and not that one Lila is succeeded by a similar lila and in thab sense the 
Karma is eternal. For in this view of the eternity of the Karina of the Lord, every 
Liia would become transient— having a beginning and an end. 

If it be said the Karma is eternal, because it gives rise to the conception that it is the 
same Karma which was done at a prior time, then that also is incorrect. A particular drama 
may be played through many a successive night and it may be loosely said “it is the same 
play as was performed yesterday,” but the flmjs (as actions) are different— though they 
give rise to the same conception. They are not identically same. The word same is used 
here in a loose way, as in the sentence “ it is the same medicine which you took yesterday. 
Eat it.” The medicine is not identically the same, but similar only -for the medicine taken 
yesterday no longer exists as medicine, but is absorbed in the system. There is difference 
between the two as entities. 

, . But it may be said— Let there be no beginning or an end of the Karma. Let it be like 
tie dance of painted pictures, which moving in closed circle, present the same acts over 
Andover again, with the movements of the wheel : and so it may be said there is no break 
Jb,, tie eontinuity of such a Karma, and so it is eternal. For here also, there are beginning 
^ and. end,- though the action is repeated over and over again, and always gives rise to the 
same sentiment in its observers. Therefore, the play of the lord is not eternal. This is 
the obj^tion raised and considered in the present section. 

{F4rmpah^a.)r-The deeds performed by the Lord in His Infancy, &c. 
are the attributes of the Lord, and are eternal. Therefore these deeds 
are to be conceived as parfornied with his attendants. (There must 
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be other actors in the play, besides the Lord, and so they must also be 
eternal.) The one and the same retinue (the troupe of players) must also 
be conceived to be connected with many acts, prior and posterior in time. 
The prior act being eternal (according to you) the actor taking part in 
it must be ever connected with it — his relation with that particular act 
would be eternal. For that particular act would not be accomplished, 
without such relationship. That being so, that particular actor would 

not be able to take part in the subsequent act. 

Note.— Thus one actor Yasoda suckles the infant Krisna, If this act of suckling is an 
eternal Lila of the Lord, then Ya^'oda must be eternally suckling the child, and would not 
be free for the subsequent act, where she is found chastising the naughty boy. 

If it be admitted that the same actor takes part ia the subsequent 
act, then the prior act becomes transient — for that actor is no longer 
there. If the first act is eternal, then the actor in the second act cannot 
be the same person : he must be a different person. But this is both 
against experience and scripture. 

(For example, there are not hundreds of YaJ^odas, nor do the scrip- 
tures say so). 

Moreover, every act has two parts — the antecedent and the sabse- 
qnent, and every part lias also a beginning and an end. No act can be 
accomplislied otherwise. The experience of a sentiment depends upon 
this succession of acts. If every act and every part of an act is eternal, 
there can be no succession, and so the very object of the Lila is frus- 
trated, for there would arise no variety of sentiments in the observers 
of an eternally unchanging scene. Therefore, if the Lil^s of the Lord 
give rise to various sentiments, then they are not eternal. For the 
eternal is that, which like a painted picture, always gives rise to one con- 
stant sentiment. 

If it be said, that though the play is eternal, its manifestations are 
different and many, without any break in the continuity, still the begin- 
nings being many, there would arise difference. It would not give rise 
to the idea — ‘‘ it is the same as that which was before,” — and without 
such a conception, there cannot arise any idea of eternity - the play of 
the Lord, therefore, cannot be eternal. 

(Siddhdnta,)— This objection is answered in the next sutra 

SftTBA III. 3. IL 


Sarva, all. Abhed^t, being non-different 

another time, in the posterior time, Ime, these. 


Anyatra, in 


11 . These very actors manifest in another (time and 
place), for there is no difference in them at all (they are 
identically the same) — 372 . 

COMMENTARY. 

Those very persons — the tiord and his companions t,or co-actoi's) 
who were engaged in enacting the previous part that very Lord 
Hari, and those very same colleagues, together with those very parts 
of the act, must he believed to exist in the subsequent time and 
act. Why? Because all are the same identically. Because there is 
: no difference in the Lord, or His colleagues, or the parts of liis 
acts or His manifestations. Owe Lord appears in many forms as we 
find from ^rutis and graritislike 

“though one, who shines forth as many” “salutations 

to Him who has one and many forms.” The same applies to the retinue 
of the Lord. In the BhumS, VidyS, the Freed Souls who alone form the 
colleagues and the retinue of the I.ord, are said to be possessed-of this 
power of appearing in many forms. 

(See the Chh4ndogya Up. VII. 26. 2 

“ The Released soul does not see death nor illness, nor pain. The Released sees 
every thing and obtains every thing everywhere. He becomes one, he becomes three, 
he becomes five, he becomes nine, and it is said he becomes eleven as well, nay he 
becomes one hundred and eleven, and one-thousand and twenty.” 

The Bhagavata Piirhpa also shows the same in the marriage of 
Sri Krisna with the thousand princesses. 

The same actions, tliongh manifesting at different times, do not 
lose their identity, by the mere fact of their rising at different times on the 
horizon of different spectators. ‘‘ He has coohed twice” means to the hear- 
ing of every intelligent person that the one act of cooking is done twice : 
and not that two different acts are done in different ways. “He has 
uttered the word eoio twice.” — means the same act or word is twice re- 
peated, and always refers to one and the same cow, and not that two cows 
are ^iheant. Thus the Blessed Lord Hari, His colleagues, His Places (the 
warious stages where He acts), &c., owing to the multiplicity of mainfest- 
atidns, appear to be different, in this sense that the acts are commenced at 
> a particular time and end at a particular time— but though thus distin- 
guishable, yet such distinction does not detract from the identity of those 
acts— for in them essential nature those acts are absolutely identical. And 
since there is an element of time— succession in the mode of mainfestation 
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of these eternal acts, that gives rise to a variety of sentiments, and answers 
the objection. that an unchanging eternal act must cause monotony. 

Nor is this a dogma unbased on authority. In the Brih. Up., III. 
8-3, it is said : — 

Who is Past, Present and Future.” 

So also in the Atharvana Up.: — 

“ The One God, engaged in Eternal Play.*' 

So also in the G-iti !lV. 9):— 

^ I 

^ ^ II 

‘‘ He who thus knoweth My divine birth and action, in its essence, having abandoned 
the body, eoraeth not to birth again, but cometh unto Me, O Arjuna.” 

This also shows that the births and actions of the Lord are divine, that is to say, 
eternal: and non-Prakritic, For if these births and actions were temporal, historical 
events, their knowledge could not give release. 

This realisation that the actions of the Lord are eternal, <S:c., cannot 
take place but througb His grace ; as we find from tbe following words of 
the Lord : — ^ ^ 

^ ^ jg; II 

“ Through My GBACE let there arise in thee True Knowledge regarding my size as it is 
(e.g., that even the middle size is all-pervading) regarding my real essence (c.g., every 
part of ray body is a transcendental reality), regarding ray forms (e.g., the different ava- 
t^ras), attributes (like Omniscience, &c.) and actions (like birth, sport, &c)/' 

Therefore, it is established that the actions of the Lord are eternal. 
Moreover it must be remembered that only those deeds which are per- 
formed by tbe I^ord througb His Power of Wisdom (Ghit-Sakti'' coupled 
with His Essential Form (Svarupa) are eternal, and not every action of the 
Lord. (For if every action of the Lord were eternal, then creation, &c., 
being also His acts, must also be eternal). Hence it follows that actions 
performed by tbe Lord through Prakriti (Matter) and Time, are temporal 
and non-eternal. Such acts are creation, &c. If it were not so, then crea- . 
tion being eternal, there would be no dissolution and all texts about 
Pralaya would be nullified. 

AdhUarana VI — Meditation on all attributes of the Lord. 

Now the author discusses the following point. In the Vedanta 
; texts the attributes of Brahman are described to be as perfect bliss, 

; oiJWiiBcience, etc. ' ' . ' 
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- {Douht .) — Now arises the doubt, whether in meditation on Brahman 
these attributes should be combined, in every act of meditation or not. 


(PAnapaksa .) — The opponent holds the view that these attributes 
are not to be combined in meditation. Only those attributes can be com- 
bined, which are taught under one topic or head of teaching : because, 
there is no authority for the combination of those attributes which are read 
under a different context altogether. Nor is there any such rule, that 
all attributes of Brahman must be combined together, in a single act of 


meditation, in however different a context they might have been read. 
Therefore, all attributes of Brahman are not to be combined. 

iSiddhanta.) — The right view is that they are to be so combined, as 

is shown in the following sutra. 

, ■ sOtRA. III. 3. 12. 

I ^ I ^ U 

Anandadayali, bliss and others. s]viHW Pradhanasya, of the Prin- 
cipal, «>., Supreme Self. 

12. The attributes like bliss and the rest belonging 
to the Principal (Brahman), should be combined in medita- 
tion — 373. 

COMMENTARY. 

“ Of the Principal,” namely, of the Supreme Self to whom belong these 
attributes. All of them must be combined together in every act of medi- 
tation. 

All those attributes, like perfection, bliss, omniscience, fulness, 
compassion and motherly lov^e for thoise who have taken refuge under 
Him. etc., which are taught in the sacred SrutLs, as belonging to the Prin- 
cipal, namely to the Supreme Self, who is the substrate of those attributes, 
must be combined together in every act of meditation; because they 

serve the purpose of creating a love (thirst) for tlie Lord. 

JVote.— There are certain attributes of Brahman which, mentioned in one Upanisad, 
are not mentioned at all in others. Of course, those attributes in which all the Upanisads 
i ' concur, should be combined, but should the particular attributes mentioned in some, 
bii^^ot in others, be so combined. According to the Concordauee of the Upaaisads, the 
attribute “ Ananda or bliss is, strangely enough, not mentioned at all in the Ohhandogya 
^ Should Brahman be meditated as blissful 7 

:• •? • ; AdJiikarana VII — Ood as Blissful. 


• ; AdJiikarana V Id — Ood as Blissful. 

vAfetheTaittiriya Up.,.tlie blessed Visnu is described as Anandamaya 
. ; : hav|ag Jcy foy His hea , , 

In the Tarttiriya Up., IT. 5. 1., occurs the following des- 
cription of fte AiMiodainaya Poruia. ’ 
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DiSerent from this, which consists of tinderstan<3lin^, is the other inner i^elf, which 
consists of bliss. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Joy is its head. Satisfaction 
its right arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman is the 
seat (the support).^^ ^ . 

{Doubt .) — Are these particular aitribates df Brabman (“ Joy,” “ Satis- 
faction,” etc.) to be combined in every meditation on Brahman. ‘ 

{Pitrvapaksa.) — In the last sutra it has been taught that attributes like 
bliss, etc., are to be combined in every act of meditation on Brahman. The . 
particular attributes of Joy, Satisfaction, etc., taught in the Tait. Up., are 
not different from bliss, therefore, they must be combined in every act of 
meditation. 

(Siddhanta .) — This combination should not take place, because of the 
following sutra, . 

StTTRA III. 3. IS. 




Pnyasirastvadi, of sucii as - joy being its head/' &c, ^syrm: 
Apraptih, the not being meant, or the non-inclusion, Upachayfi, greater 

intensity, or increase. Apacliayau, and le.ss intensity, or decrease, 

Hi, for. ^7% Bhede, (that being possible) where there is a difference. 

13. The qualities like “Joy being its head,” etc., 
are not to be included (in the general meditation on Brah- 
man), because there are increase and decrease (in the 
quality mentioned in the Tait. Up.) (which is possible) 
where there is difference — 374. 

COMMENTARY. 

The qualities like “Joy being its head,” etc., are not to he combined 
in every meditation on Brahman. (This meditation taught in the Tait. 
Up. is meant only for some as will be taught later). Lord Visnu, who 
is full of bliss (Anandainaya) and has the shape of a man, has not the 
form of a bird, as described in the Tait. Up., 11.5. Moreover, we find 
in that text, words like “ satisfaction,” “ great satisfaction,” which show 
that there is increase and decrease, in the nature of the bliss, attributed 
to this Anandamaya bird of the Tait. Up. Now increase and decrease 
are possible only where there is a difference in the quality. But the bliss 
of . the Lord is not liable to increase or decrease (there can be no degrees in 
it, like satisfaction and great satisfaction). There cannot he any change 
in His bliss. All His attributes are perfect full, free from Svagata Bheda,’ 
and consequently invariable, as has been shown in the sfitra, HI. ^ 
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Therefore, the particular attributes taught ia Tait. Up. (II. 5) are not to 
be combined in the general meditation on Bralinian. 

SOTRA hi. 3. 14. 

f I ^ I ^ n « u 

f?f< Itare, the other (qualities mentioned in the Tait. Up.). 5 Tu^ but. 
Artha, result, object, namely, Release. Sinianyat, on account of the 

equality, or sameness. 

14. Tlie other attributes of Brahman (taught in the 
Tait. Up.) are to be combined, however; because meditation 
on them leads to the same result — 375. 

COMMENTARY. 

The other attributes of Brahman, mentioned in the Tait Up., in that 
Anandavalli, are however to be combined. For example, the attributes of 
all-pervadingness, intelligent joyfulness, world causation. Supreme Lord- 
, liness, etc., (described as the attributes of the Anandamaya Brahman) both 
before and after the passage describing this Anandamaya bird (of Tait, 

: ' Up., II. V) are to be combined. For example, the all peiwadingness of 
i Brahman is mentioned in the following lines immediately preceding the 
-i description of the bird : — 

Different from this, which consists of understanding, is the other inner Self, which 
consists of bliss. The former is filled by this- It also has the shape of man. 

This shows the all-pervadingness of the Lord. This qualilty must 
be combined. Similarly, Tait. Up., 11. 1, shows that the Lord is intelligent 
and causes the joy of others : — 

He who knows the Brahman attains the highest (Brahman). On this the following 
verse is recorded : ‘ He who knows Brahman, which is (i.e., cause, not effect), which is 
conscious, which is without end, as hidden in the depth (of the heart), in the highest 
ether, he enjoys all blessings, at one with the omniscient Brahman ! 

The Creatorship of the Lord is mentioned in Tait. Up., 11. 6. (a subse- 
quent passage of the same.) 

He wished, may I be many, may I grow forth. He brooded over himself (like a man 
i . performing penance). After he had thus brooded, he sent forth (created) ail, whatever 
; .there is. 

' The Supreme Lordliness is shown in Tait. Up., II. 8. 

Erotn terror of it (Brahman) the wind blows, from terror the sun rises j from terror 
, of it Agni and Indra, yea Death runs as the fifth. 

These attributes of all-pervadingness, creatorship, etc., must be com- 
bmed.iti every meditation of Brahman. Why? Because Artha- samanyat. 
Because the Artha or the result is common or one. Meditation on Brah- 
man leads to Mok§a or emancipation. When Brahman is meditated, with 
the qualities mentioned ih the Vedanta texts, such as, possessing- strength, 




Mihnja^ 


IIIPABA, VII ABmKAPA^JA, m, 15. 


creatorship, and friendliness towards all and being the refuge of all, the 
saviour of all, etc., then the man obtains the great artha or object of life, 
namely, release. Meditating on Brahman, with the above qualities of all- 
pervadingness, etc., also leads to the same result. Therefore, these quali- 
ties, mentioned in the Tait. Up., are to be combined. 

What is the object of describing the Ananadamaya Brahman as a 
bird, in the allegory of the Tait. Up. In other allegories of the Upa- 
nisads, some distinct purpose is served by the parable. Thus in the 
Katha Up., the soul is figured as a charioteer, body as a chariot, etc. The 
object of this figurative description is to teach, that the person meditating, 
must control his body, senses and mind. What is the object of this bird- 
all egory of the Tait. Up. ? In fact, says the objector, we see no such 
object : and without any purport in view, the Vedas never enter into alle- 
gorical descriptions. What is then the purport ? The answer- to this 
question is given in the next sutra. * 

sOtra in. a. w. 

Adhyanaya, for the sake of meditation, Prayojana, of any 

(other) purpose. Abhavat, on account of the absence. 

15. There being tbe absence of any other purpose (in 
the allegory of the Anandaniaya Bird), it serves the purpose 
of meditation (for people of dull intellect) — 376. 

COMMENTARY. 

The allegory of the Bird in the Tait. Up, has no other object than 
to teach meditation on Brahman, in the form of a bird. The word AdhyS- 
na means complete contemplation. The sense is this. The second Vallt 
of the Tait. Up. opens with the statement “Brahma-vid Apnoti param,” 
“he who knows the Brahman attains the highest.” Now Brahman is one, 
bnt He subsists in two forms: — one his essential form, (the Anandamaya 
Kfisna), and the second His Power or Energy forms (such as, those of 
NarS.yana, etc.). That Supreme Lord appears five-fold as N^riyana, Vdsur 
deva, Sankarsana, Pradyumna, and Aniruddha. This five-fold manifest- 
ation is not capable of being easily meditated upon, by people of dull 
brains. Therefore, for the sake of such persons, one blissful Brahman is 
figured as a Bird, with joy for its head, satisfaction and great satisfaction 
for its wings, etc. The allegory, therefore, serves a purpose ; namely, it 
brings Brahman within the easy comprehension of these people of dnll 
understanding, who cannot meditate on an all-pervading, blissful Lord. 
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When by snch concrete meditation, their intellect becomes capable of soaring 
to the Ixigher heights, then the meditation becomes complete, and the man 
becomes a Brahma-vidy and the word Vid here means “to meditate/’ and the 
Brahma-vid is that person who can fully meditate o\\ Brahman. In the pre- 
vious part of the Tait. Up. are described the various Puru.<as such as Anna- 
maya, Pranamaya, Manornaya, Vijntoamaya. These various Purusas are 
all described as birds, with various attributes as their head, wings, etc. 
The object of the allegory is to give a clear conception of these various 
principles of man. Thus this physical body is the Annamaya man-bird, 
his head is the head of the bird, his two arms are the wings of the bird, 
etS. Similarly, the Pranamaya man or the Astral or Breath-man is allego- 
rised as having the various breaths for its various parts. So on, with the 
Mind-man and the Understanding-man. Lastly, is described the Bliss- 
man or Brahman, with joy for its head, etc. Therefore it has been well 
said that these attributes of “joy for its head,” etc., are not to be combined 
in the general meditation on Brahman. This allegory is only figurative 
of the pure Brahman, who also appears with five members (namely, as Ni.ra- 
yana." Vasudeva, Sankarsana, Pradyumna, and Aniruddha). It may bf 
objected that Brahman is one and has not live members, as mentioned 
above, for there is no authority for it. To this objection we reply that 
there are various texts showing that Brahman has different members. 

Such as 1— {Gopala Purra Tipani). 

Though one, he manifests as many. 

^ (Brahma Up. ?j. 

Being one, who appears as many. 

So also in the Ohaturveda Sikha we have the following : — 

^ w:, W', ’et ^ 5551^ 11 

He is the head, He is right wing, He is the left wing, He is the body, He is the tail. 


So also in the Brihat Sarnhitd :— 

; feitr ^ ^ 1 II 

5 riTnq%s«i qr 1 5^ qqr qsr 5 11 , 

f tTJ smr II 

VJ Mraya^a is the head, Pradyumna is the right wing, Aniruddha is the left wing, 
Vasudeva is the trunk, or ^dr^yana is the trunk and Y^sudeva is the head, and Bankarsana 
is tJio tail. Thus the one Lord, the Purusottama ’the Supreme Man) sports in five different 
forms, as a body and its members, as a part and the whole. But every member and every 
part is fully and perfeet wi^h all divine attributes, and none of these five members of the 
Lord is to ic^.iower, as possessing greater or less lordliness, "or as 

being opposed to each ^be reasoning regarding' that being who is 
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above all reasoBuig, bow can there be proof of Him who is prooftess, (but the standard of 
every proof and the basis of all logical reasoning). 

sCtTKA III. a. 16. 

I ^ ^ I H H 

Alma s'abdat, from the Sruu containing the word Atman/^ 

*’5r Cha, and. 

16. And because the word atman is applied to this 
anandamaya, (so it cannot be a bii’d) — 377. 

COMMENTARY. 

In the Taittiriya Srati, the Anarxdarnajm is c'alled atman, so Brahman 
being specifieally called an atman, it is impossible that an tltman should 
have tail and the rest, like a bird. Therefore, it is merely an allegory, 
that the Brahman is described there as a- bird. 

Note.— A reference to the text of the Taittiriya Up., II, 6., will show that the words 
are abmd anandaraayah. So clearly an allegory is intended. 

But (says an objector), the word atman is applied there to the 
Pr^namaya and the other bodies also. It is applied equally to the material 
physical body, to the subler prAnic body, to the inanasic body and to the 
Jiva itself, called there the Vijnanainaya. The phrase “ anyo antara 
Mma,” is repeated with regard to every one of these, in that chapter. 
Why should then the application of the term A,tman to the anandamaya 
be taken as a reason that the anandamaya must be the all-pervading Con- 
sciousness the Vibhu OhetanA or) the Brahman, when we find that it, i.e., 
atman, is applied to the atomic conscio^isness (anuchetana) or the Jiva also. 
How are you so certain that the Anaudainaya is Brahman, merely because 
a vague term like tbe word “ atman ” is applied to it ? The next sutra 
answers this objection. 

SOTBA III. S. 17. 

I ^ I ^ i II 

Atma, Atman, the Supreme Self. |rfrf^: Grihitih, is taken to mean 
or to comprehend. Itaravat, just as is the case in the other texts* 

Uttar at, as appears from the next sentence, 

17. The word ^tman, however, here denotes the 
Universal Consciousness or Brahman, as it does in the 
other passages preceding this section, because of context as 
shown in the subsequent sentence — 378. 

commentary. 

Tbe word atman, when applied to the inandamaya, must denote the 
Supreme Self, the Vibhu chetanst, the Universal Consciousness, as it 
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Tindoiabtedly does in the passages like “ atmS. vfi idam eka evagra Ssit” 
{the Supreme Self was this verily in the beginning). Here the word atm4 is 
taken by all to mean the Parain^tina. But why do you say that here also, 
it must be taken to mean the Supreme Self ? Uttarat. Because in the sen- 
tence immediately following, we have such qualities described, which leave 
no doubt that the toandamaya self is the Supreme Self. Thus in the 
sixth anu\4ka we have ; — 

5&T55Enwcr ^ srat srsn^^flr i ^ n 

“ He wished, may I he many, may I grow forth, and he created all.” 

This passage, coming after the anandamaya sentence, shows that 
the Anandamaya is the Creator of all, and therefore is Brahman. Had the 
Anandamaya self not been the Supreme Self, then this description 
‘‘ the creator of all ’ ’ would become incongruous. The Creatorship is 
the specific attribute of Q-od and of no one else. The meditation, therefore, 
on the Anandamaya symbolised as a Bird, with Joy for its head, &c., is 
meditation on Brahman, and so nothing is inharmonious in such medita- 
tion. 

SOTRA III. 8. 18. 

Anvaydt, on account of connotation, or on account of syntactical 
connection, Iti, so. Chet, if (it be objected). Syat, there can be 
(certaint}'). AvadhAranAt, on account of (the Supreme Self being) 

understood (throughout) : is retained (mentally). 

18. (If it be objected that we cannot so infer) because 
of the syntactical connection ; (we reply) it may be (so 
inferred) ; because (the idea of the Supreme Self) is under- 
stood (throughout the whole of the second chapter of the 
Tait. Up.)— 379. 

COMMENTARY. 

“'But” — says an objector — “we cannot infer for certainty that the 
word ‘ Atman’ applied to the Anandamaya, must mean the Param-Atman— r 
the universal consciousness ; and not the Jiva-Atman — the conditioned 
consciousness. Because the word Atman has been applied in the previous 
aauvAkas to Jadarn (or PrAkritic bodies) like the PrAnamaya, and Man-' 
pmaya ; as well as to the anu-chetanA or the Atomic consciousness, namely, 
the Jiva, t.e., the Yijnanamaya.” To this we reply — syat : namely, that it 
may be inferred with certainty that the Supreme Self, the Universal Con- 
sciousness is raeaat by: the -word Atman in the Anandamaya passages be- 
cause in the He is referred to ,in the sentence 
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g rgrr f m ^TTSRTJSIJ etc., “ From that atman indeed 

sprang ether.” Here the word atman distinctly refera to the Param- 
Atman, and this fact is kept or retained (avadharita) in mind throughout, 
in studying the succeeding aunvakas. Otherwise the text teaching 
meditation on the Anandamaya would be nullified- The idea of the 
Param^ttman, taken from the first auuvaka (from the text etasmad 
atmanah), remains latent in the mind, while passing over the succeeding 
anuvakas (sections) which treat of the Pr4namaya Atman, manomaya 
Atman, &c. ; but finds no halting place till it comes to the Anandamaya 
atman ; because there is taught no higher atman than the Anandamaya. 
Therefore, on the maxim of showing the star Arundhati, tbe previous 
atmans are rejected, as not being the Paramatuian, and the mind finds its 
full satisfaction in the atman of bliss, after which no other atman is 
enumerated. Thus the opening passage (etasmAd Atmanah) and the 
concluding passage (sa idain sarvam a.si‘ijat) show that the Anandamaya 
Atman is the Supreme Self. 

Note. — In order to lead up to the Paramatinau (naeiitioued in the first section) the 
Tait, Up. at first refers to the “man of food ’’—the aiinamaya ; then to the “ Man of 
Breath ” — the Pranamaya ; then to the “ Man of Mind ” — the manomaya, then to the Man 
of Understanding— the Yijdanaraaya. Every one of these in succession is taken to bo the 
Supreme Self ; but this wrong notion is continually corrected by the the saying 
** Different from this, is the other, the inner self,” But when the anandamaya self is 
reached, there is no such corrective applied : there is no such saying different from 
this, the anandamaya self, is the other, the Inner Self, the Brahman.” The Sruti thus 
gradually leads up to the Anandamaya and halts there, indicating thereby that this is the 
Innermost Seif, the Param Atman. Hence the meditation on the anandamaya is meditation 
on Brahman. 

The star Arundhati is barely visible to the naked eye : to point it out, therefore, 
some very big star near it is shown at first as Arundhati, then it is rejected and a 
smaller star is pointed out as Arundhati, and so on till the actual Arundhati is located. 
This method of leading from the gross to the more subtle is called the Arundhati NyAya. 

Adhikaraiia VIII — God as Father. 

The author now wishes to show that the attributes of Brahman 
like those of being the father, mother, &c., should also be comprised 
in meditation on Him. 

(Vi^aya .) — Thus says a ^ruti : — 

WRrr to ^cfT ^ i 

“ N4rAyana is the Mother, the Father, the Brother, Abode, Shelter, Lover and the 
Path.” (Of, Gits, IX. 17, 18). 

In the Jitanta-stotra, first Chapter, also it is said : — 

to nrar ^ jsRtor ^ I 
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‘‘Thou alone art my father, mother, lover, friend, brother, and son, Thou art my 
learning, riches, and desires— I have nothing else but Thee — (Thou art my all in all),” 


In the middle and the last chapters of the same, we find : — 

cr^^Tsfer ^ i 

ct =3 SPiicTT i^ciT 'sr JW nm li 

“ From my very birth I am thy slave, I am thy pupil, and thy son, am I. Thou art 
my Master, thou my Teacher, and my father and mother thou, O Madhava !” 


{Douht ) — Now arises the following doubt. Are these various quali- 
ties of fatherhood, sonhood, friendliness, masterhood, &c., to be meditated 
upon in the worship of Brahman or should they not? 

{Pitrvapaksa ,) — The Lord must be worshipped as Atman alone, as 
says the &*uti : ^RTc^tc^^TO^cT I He should not be meditated upon as 
father, &c. 

(Siddkdnta ,) — The refutation of this is given below. 


SCTRA hi. 3. 19. 

Karya, of the effect, the fruit. Akhyanat, because of the 

statement. Apurvam, something similar to the pQrva or the 

attributes of Brahman. The force of ^ in aphrva is that of indicating simi- 
larity. 

19. The (qualities of fatherhood, &c., being) similar 
to the preceding ones (of Perfection, &c,, are to be comprised 
in the meditation on Brahman), because of the statement 
of the result (of such devotion, namely, release) — 380. 

COMMENTARY. 

The “former ” qualities (purva) are such as Perfection, Bliss, &o. 
The word “ apurva,” means the qualities similar to the purva, i.e., the 
qualities of fatherhood, &c. These qualities must be meditated upon by 
those who worship Him in these aspects. Why? K4ry&khyanat : Be- 
cause of the statement of the effect or fruit resulting from such meditation 
with such devotional sentiments. (That is to say, devotion to the Lord as 
' fatjbier, mother, <S:c., also leads to Release.) As says the J^ruti (^vet. V. 


, ^ wbo know Him who is fco be grasped by devotion (bhava-grabyam), who is 

not the , body (nest), who makes existence and non-existence, the auspicious One, wlto 
also creates the elements, they have left the body,” 

(This is bh4va-gr&hya or attained by devdtiou^, 

whatever form " 
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Bha-^ya-'l 


So also says the Lord in the Bhf1.gavata Purf.na : — 

rntt t^fwgq; i 

Of those to whom I am dear, the self, the son, the friend, the teacher, the lover, the 
Destiny and the Desired/’ 

Therefore the devotee (bhavuka, the sentimental), must think the 
Lord as father, mother, &c., just as he thinks Him to be all full, all bliss, 


As regards the ^ruti that Atman alone is to be meditated upon,^ 
that does not prohibit meditation on the Lord as father, mother, etc. 
This objection has been previously dealt with under sutra III. 3. 7. 


Adhikarana IX — Meditation on a form, necessary. 

Now the author takes up the topic that the Lord may be meditated 
upon, as having a form (vigraha) also. 

(Fi?aya.) — In some Srutis we find texts like the following describing 
the Lord as mere Self : — 

“ |-(Brihad. Up., 1. 4. 7). 

must be worshipped as at man alone/’ 

l— (Brihad. Up., 1. 4. 15). 

“ Let a man worship the itnian only as his true state.” 

But in other ^rutis, the Lord is described as having a form such 
as in the Gopala Purva T4paui, quoted before : “ Then Brahma said : medi- 
tate on Brahman, dressed as a cowherd, cloud-coloured, young, standing 
under the Kalpa tree, and about whom are the following verses : His eyes 
are like full-blown white lotus. He has the colour of the blue cloud. His 
raiments are sparkling as lightning. He has two arms, &c.” 

Then the Upauisad, after so reciting His form, concludes thus : — 

• 

“ Thus meditating with concentrated mind on Krisna, a man becomes freed from the 
cycle of births and deaths/’ 

{Doubt) — Now arises the doubt. Does the Release result from 
worshipping the Lord as mere Self (Atman), only (without any form), or 
is it the result of worshipping Him as the Self having a Form ? . 

{Pilrvapah§a .) — The Pflrvapaksin says, the mukti is obtained by 
worshipping Him as Atman alone, and not by adoring Him as having a 
form. For in such meditation as Atman, there is a uniform flow of sen- 
timent, (uninterrupted by any distraction or jarring emotion). It is 
stated that the mukti or release comes from the meditation consisting 
of one uniform flow of devotional sentiment. (Ekarasa). But in medi- 
tating on the Lord as having a shape, there is no one-ness of sentiment ; 
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for the thought dwells sometimes on the eyes, sometimes on the ears, 
hands, &c., and thus there is no uniformity in such meditation, for a form 
has always different parts. Therefore, Release is not obtainable by Form- 
worship, 

(Siddhdnta,)— This view is set aside in the next sutra. 

SCtTRA hi. 3. 20. 

mm ^ \\ \ ^ I n 

Samanab, same, uniformity of sentiment iqrfff Evam, even. ^ Cha, 
though, Abhedat, owing to non-diflference, 

20. 'Even though (there arise different perceptions 
of eyes, &c., in meditation on the Form), yet they are the 
same, because there is no difference, (the eyes,»&c., are all 
lltmah) — 381. 

COMMBNTAET. 

' \ The force of the word “ cha ” is that of “ api.” Even though in 

Fprhi-meditation there arise different perceptions of eyes, &c., yet the 
sentiment is the " same ” i.e., is one and uniform. As an image made of , 
gold is gold throughout, and looking at its eyes, hands, etc., does not give**'- 
( rise to different ideas, but one uniform idea, i.e., of gold, so in meditating 
on the Form, there do not arise different ideas but one idea of the Lord. 
Why ? Ahhed^t. Because there is no difference : because the eyes, &c , 

. of the form of the Lord are all Atman (as those of the golden image are 
allgoldj. Therefore, Release is obtained only by worshipping the Atman 
as having a form or rather as having become a form. If this were 
not so (if Release were obtainable by mere abstract meditation), then the 
iSriiti texts like “ thus meditating on Ivrisna with concentrated mind ” 
(Gopala P. T. Up.) would be nullified. The texts like “Brahman is a 
uniform essence of the True, the knowledge, the infinity, the bliss, &c.,” 
do not mean that He is an abstraction, but that His Form sheds forth 
, 'these various attributes (as the qne sun sheds various colour). They do 
i( not'detract from His uniformity and one-ness of essence. Though this 
f:): |K)iiit yriis considered before also in sutra Hi. 2. 14, it is reconsidered 
U/h®J^e.'in a different light. The compassionate teacher repeats the same 
; ‘ Jihing over- and over again, out of kindness for his pupils, so that they 
may understand this abstruse and recondite subject. 

; . ' . , , THH THBOEY OB AVBSA AVATARAS. 

" The author has already taught in the previous aphorisms that in 
■meditating on the-i^rd, aU :His,attributeSj as manifested by His direct 
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Foi'ms and Avataras, are to be combined. Now he considei’s whether the 
attiibntes shown by the Lord when He temporarily shines forth through 
some exalted souls (Jivas)— that is to say, through the inspired Men(Averfa 

AvaMras ■ are to be so combined or not. 

Note. — There are two views regarding Avesa Avatdras. These are exalted Jivas 
possessed by the Lord, inspired by Him. All qualities of the Lord are not manifested 
through such beings. One view is that the attributes shown by the Avesa Avataras should 
be combined, the other is that there >shouid be no such combination. 

In the Chhandogya Up., VII. 1. 1, NSrada approaches Sanat Ku'raAra 
and says “ Teach me, 0 Lord ! (Bhagavat'.” » * ♦ “ Therefore, 0 Lord ! 
(Bhagavat) take me over this ocean of grief.” 

The beings like the Kumiras are Jivas possessed or overshadow'ed 
(avista) by some one of the attributes of the Lord, such as Wisdom, Power, 
&c. These Jivas are the ^vesfas of the Lord ;as is clear from the application 
of the word “Bhagavat” to them. The question arises : Should the devotees 
of these (Sanat Kixm&ra, &c.) while meditating on these God-like souls, 
worehip them investing with all the attributes of the Lord or not? 
In answer to this doubt, the author teaches two alternatives. First, he 
shows the permission to combine, i.e., the injunction side, by which all the 
attributes of the Lord may be meditated upon as existing in the Great 
Beings. This is shown in the next sdtra. 

SOTBA III. 3. 21. 

I ^ i ^ i w 

Sambandhat, on account of their being intimately connected, 

Evam, thus, the same Anyatra, in others (such as the Kumaras). 

Api, even, 

21. Because of their intimate connection with the 
Lord, in such others alsb (like the Kumaras, etc.) all the attri- 
butes of the Lord may he meditated upon— 382. 

COMMENTARY. 

“ In others,” namely, in the Kumaras and the rest, who are always 
possessed by the Lord, and in whom the God always dwells. In such 
supremely high Jivas, all the attributes of the Lord may be comprised 
in meditation. Why ? Sambandhftt, because of the intimate relation. 
Such Jivas are so intimately related with the Lord, that they are hardly 
distinguishable from Him. The Lord has entered into and possessed them 
so completely as the fire pervades the white-hot iron. 

This is the positive view. The author next gives the negative or 
the prohibition of such meditation. ! > 
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sOtRA III. 3. 22. 

I ^ 1 ^ I H 

n Na, not. Va, or. Avi^esat, because of want of difference 

(between the Kumaras and other Jtvas in the matter of Jivahood). 

22. Or not, because there is no distinguishable feature 
in them (they are after all J Ivas and in no ■way distinguish- 
able from other Jivas as such) — 383, 

COMMENTARY. 


All the entire attributes of the Lord are not to be combined in medi- 
tating on such Jivas. Why? Aviilesat, because there is no distinction 
between these Jivas and the other Jivas, so far as the quality of Jlva-hood 
is concerned ; in spite of the fact that the Lord is in them and possesses 
them. The force of the word “ or ” is to indicate that since these beings 
are the beloved of the Lord, they ought to be looked upon with extreme , 
respect, but not worshipped as God. 

SbTRA III. 8. 23. 

.t'" r ' ''■ 

Dar^ayati, shows (the Sruti) "sr Cha, and. 

23. And the Scripture illustrates this — 384, 

i'T: COMMENTARY. 

’ ■'; I Such God-possessed Beings, though object of great veneration, are 

not to be worshipped as God, becairse the Scripture illustrates it in the 
passage under discussion. N4rada is himself a God-possessed Soul, as we 
find it from various accounts given in the Bhagavata Purina and other 
books. In spite of his being so great, we find him going to Sanat 
Kumara and asking him to be taught about the Supreme Self. Thus this 
Chhandogya -^ruti itself shows that all the attributes of God are not to be 
combined in meditating on these godly beings, for they are not as perfect 
as God is. 


SUTRA III. 3. 24. 




I ^ I ^ I II 


N . ; Sambhriti (the attribute of being the nourisher, the supporter), the 

, fr Oyu, the sky, all the space. sirnfS Vyapti, the attribute of pervad- 

spreading out, Api, also. ^ Cha, and. Atah, for the same 

^ , 24. And for. this reason, tbe attributes of being tbe 

collection of all potent energies and of spreading pnt tbe 
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BJimya-l 


loftiest heavens (which are the specific attributes of Godj are 
not to be combined in meditating on such Beings) — 385. 

COMMENTARY. 

The phrase Sambhriti-dyuvy&pti is a Dvauclva compound of these 
two words, meaning “ collection ” and “ spreading oat the heavens.” 
These two attributes are not to be combined in meditating on such fiveda 
Avat^ras. The reason for this is the same as given in the previous sutras, 
namely, that the Aveda Avati-iras are Jlvas after all. The sense is this. 
In the rescension of the En iyauiyar|,as, we find the following text in their 
supplementary portion (Taittiriya Brtihmana, II. 4. 7. 10.) 

m 5^ fNt ^rTT^ I mm ^ i m sr«J%?r 

mi { cT^nff^ w 

[The reading in the text is from the Atharva Veda, XIX. 22. 21 : 
where the second line runs as SIT ST^f^Tcf ^Tir' I Baladeva’s reading 

is m sr«w § I ] 

Heroisms (were) gathered with the Brahman as chief ; the Brahman as chief in the 
beginning stretched the shy ; the Brahman was born as first of creatures ; therefore (tena) 
who is fit to contend with the Brahman ?— (Bloomfield). 

This verse is found in the Atharva Veda ( XIX, 22. 21.) and the 
translation of it, given by Mr. GriSith, is as follows 

“ Oollected manly powers are topped by Brahma, Brahma at first spread out the 
loftiest heaven. Brahma was born first of all things existing. Who then is meet to be 
that Brahma's rival ?” 

This shows the glory of Brahman, namely, he has all manly powers 
in him, and he it is who has spread out the loftiest heavens. These attri- 
butes are the specific qualities of the Lord, and consequently they are 
not to be meditated upon as existing in any Jiva, how high soever he 
may be. 

The author now gives another reason in the next sutra. 

SfTTRA III. a 25. 

I ^ I \ I 51VC u 

Purusa Vidyfiyam, in Purusa-vidyfi. Iva, like. Another 

reading is ?rfT " also.” Clia, and Itaresfim, of the others (of the qualities 

like omnipotence, &c.) ?rdwr5ir-f Anamnfinat, not being mentioned. 

■ 25. These other (attributes of the Lord are not de- 
clared as existing in theKumaras, etc.) (as they are declared 
to exist) in (the direct manifestations of Brahman such as) 
the Man (of the Purusa) Sukta, and (in Krisna of the Gbpala 
Tapani, etc.) — 386. 
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COMMENTABY. 

In the narratives of the Knmaras and of otheis, there is no mention 
of the attributes of being the material cause of the creation of all things, 
or of being the ruler and regulator of all, etc., {namely, of those qualities 
which are the specific attributes of the Lord). Hence in meditating on 
these God-like Beings, all the attributes of God are not to be thought 
of as existing in them. The author gives an illustration to show the 
contrary, Purusa-vidyfiyim-iva. As in the Pursa hymns of the Vedas. By' 
force of the word “ and” the Gopala TApaui, etc., are also taken. All the 
above attributes of the Lord are given^ these, while they are conspicuous 
by their absence in the narratives of the Kumaras, etc. The conclusion 
of all this discussion is as follows: In these God-possessed Beings, there 
are two aspects — the Jiva aspect and the God aspect just as in a white 
hot iron ball. 

In a hot iron ball there exist the iron and the fire. Those devotees of 
the KuraSras, &o., who see in them the Divine aspect only, like those who 
think on the fire only of the white-hot iron ball, should meditate on such 
bmhgs with' all the attributes of God, because they are looking on the 
God-aspect only, to the exclusion of the Man-aspect. But those whose 
devotion is not so keen and who are conscious of their man-aspect, like 
those who sea the ii-on also in the white-hot ball, such devotees of the 
Kum&ras, etc., should not invest their Iijta with all the attributes of God. 
On the other hand, they meditate upon these Beings as friends of God, 
dearly beloved to Him. The Supreme Lord being pleased with their 
devotion to His beloved ones, accepts such worship, as if it was directly 
offered to Him. It is not only in the Chhindogya Up. that Sanat Ku- 
mS,ra is addressed as Bhagavat, but words like Bhagavat, etc., have been 
applied to these exaulted beings even in the Bhagavata Purana and 
other scriptures. These books also have declared their Jiva nature as 
well, by describing them as weak and poor creatures. Those passages 
must also be reconciled in the same way, namely, their weakness, etc., are 
all comparative, for compared with Brahman every one is a weak and 
poor creature. 


; Adhikarana X~The destructive attributes of Ood. 

, . It has been said that Brahman must be meditated upon with the 
attributes specifically mentioned in the books of one’s own ^akhA (pri- 
marily, and if possible, the attributes mentioned in other ^Akhas may be 
combined, according to the ability of the devotees). Yet to this, there 
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is an 6xc6ptioii, for sotno attributes mentioned' in one's own ^aklia may 
be such, that a person desirous of release, can never benefit by such 
meditation, and must eschew those attributes from his worship. Thus 
in the Atharva Veda, there aj-e prayers to God to kill the sorcerer, etc. 
Those attributes of God should never be meditated upon. H ence the 
author starts this new Adhikarana. 

{Visaya.)—ln the Atharva Veda we find the following (A. V. Kanda, 
VIII, Sukta 3, Verses 4 and 17). 

ar ^tncT%si:; >3:#% it 

“ Pierce through the Yatudhana’s skin, O Agni ; let the destroying dart with fire coa* 
snrne him.’' 

** Rend his Joints, Jatavedas ! let the eater of raw flesh, seeking flesh, tear and de«* 
troy him.” 

lirw hStot ll I'S it 

**The cow gives milk each year, O Man-Beholder; let not the Yatiidhfina ever taste 
it.” 

“Agni, if one should glut him with the blessings, Pierce with thy flame his vitals as 
he meets thee.” 

(Doubt .} — Here Agni or the Lord, is described as piercing through 
the skin and the vitals of the sorcerer. Is the Lord to be meditated upon 
as a piercer, etc. 

(Pilrvapahsa .) — The opponent’s view is that the Lord should be 
meditated upon, even as a piercer, because it is expected from Him that 
He should destroy the evil-doers (for one of His attributes is to punish the 
wicked). 

(SiddMnta.) — The right view, however, is that the Lord should not 
be meditated upon in these His fierce Attributes, but only as a compas- 
sionate, Merciful Lover of His devotees. 

Note.— The above verses of the Atharva Veda are addressed to Agni. But according 
to the Tika of Baladeva, Agni means Sarviigciiii, the foremost of all, the leader of all. 
And hence it is a name of Tho word Pratyancham translated as “ He meets Thee” 

is explained by the Tik-a-Kara as ratikfilavarttinam, that is, one who is opposed to 
another, an enemy. The above verses are addressed to the Lord to destroy one’s enemies. 


544 


VmAWrA^OTBAS, in ABETAYA. {Oomvda 

26. The Would-he-free should not meditate on the 
Lord as a Piercer, etc., because the result of such meditation 
is different from Release — 387. 

COMMENTARY. 

The word ‘‘ Not ” is understood in this siitra from sfitra III. 3. 22. 
The Would-be-free should not meditate on the Lord vfith such attributes 
as those of a piercer, etc. Why? Arthabhed4t. Artha means here “the 
result or fruit.” Because, the fruit of such meditation is different ; that 
is to say, the Would-be-free wants release and such meditation is not 
conducive to it. The sense is that the Would-be-free has risen higher than 
the ordinary worldly men, and consequently he has no right to indulge 
.in prayers of hatred, like those given above. In other words, he has no 
Adhik4ra to this. Even the TiOrd has shown this in the Git^, XIII. 8 : — . 



' , “ , ** Humility, unpretentiousness, hurmlessneHSi forgiveness, rectitude, service bf the 

teacher, purity, steadfastness, self-control (should be cultivated by the Woald-be-freeu^ - 
; ! " Bo also in the Blidgavata Parana : — 

: i ^ STfg* I 

; « Would-be-free should follow the activities conducive to Nivritti frenuneiqticn), 

(such as daily prayers, ^fandhya etc.). My devotees should abandon all Pravritti Karinas, 
(such as Kamya, Jyotistoma, etc),” 


L Adhikarana XI. 

(Visoya .) — In the ^vetaffvatara Up., I. 11., we find the followings — 

When that God is known, all fetters fall off, sufferings are destroyed, and birth and 
death cease. From being intensely absorbed in Him, one goes on the dissolution of the 
body to the third region, where exists universal lordship, and which is the Isolate (above 
Mayia) and w±ere all his desires are satisfied. 

From this we learn that the fetters of My-ness, sach'as, this is my 
. . this is my house,” eta, are destroyed when one gets the know- 

the Lord. And then there ceases the pain due to birth and death 
(for though the Freed ones may be born and die at their option, they do not 
i suffer th0 pains of birth and death and so practically births and deaths 
cease for them), This verse magnifies the glory of the knowledge of God as 
obtained from the study of scriptures. By such illumination, when the true 
essential meditating on Him, toamely, 'hy ’ 
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ooastaatly thinking on Him, on the dissolution of the bod 5’* (when the Lihga- 
body even is destrayesl), such Groi'-knowlng m in rises ab )ve the Mloon-world 
and the Brihm.Vworld, and reaches the third Loka, namely, the world of the 
Lord. What is the nature of that world ? It is full of “ Universal lordship,’ 
that is, all the super-cosmic manifestations of the Lord exist there. It is 
the world of Kevalain,” or free from M.ly^ ; and by reaching this, one 
becomes fully satisfied, namely, all his desires are obtained. This des- 
cription shows that the Lord is obtainable through Scriptural knowledge 
also* 

(Douht ,) — Is meditation on the Lord, enjoined by this verse, optional or 
obligatary, on the person who has already obtained the knowledge of God ? 

{Pitrvapakja.) — Meditation is obligatory, because it is the cause of 
inducing mental concentration, by increasing higher devotion, 

(Siddkdnta ,) — The right view, however, is that meditation is optional 
for the man who has known God, arjcl whose fetters have all fallen oS. 

sOTEA in. 3. 27. 


\ \ \ \ w 

Hanau, after the getting rid of (bondage), g Fu, but only, 
Upayana, on account of obtaining or getting near to (the Lord). ^abda, 

on account of the statements of the word. ^esatv^t, on account of being 

supplementary to, on account of being the remainder of. Kusa, as in tne 
case of Kusa for taking, the Ku^a grass in one's hands. Achcbhanda, 

according to one^s desire, according as it is strong or weak* The force 
of ^ is two-fold, to denote strength or weakness Stuti, as in the case 

of prayer, or praise (Yajus). Upaganavat, and as in the case of 

singing (Saman). rff Tat, that. Uktam, is explained in die Scriptures. 

27. But in the released state, (the free may perform 
meditation at their option), because they have already attained 
nearness to^ the Lord, because the Scriptural texts declare 
the same, and because all texts are meant to lead the soul 
to this stage* As the singing and reciting hymns of praise, 
(Yajus and Saman) with the sacred grass in his hand, is not 
obligatory on the student, who has finished his obligatory 
daily task. And this is declared by Scriptures— 388. 

OOMMKNTABY. . . 

The word “ tu ” is employed in the above sutra, in order to remov0 
the^Purvapaksa. When by the knowledge of God, there takes place the 
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falling off of the fetters, then for such a wise person, who is devoted to 
the Lord, the act of meditating on the Divine attributes as taught in the 
Scriptures, is an optional self-imposed duty, just like the singing of praises 
and hymns, with more or less of desire, by taking the Kui^a grass in one’s 
hand. 

Note.— When a student has finished the daily obligatory sacred study if he finds time, 
lie can make a resolution to repeat the Sainhita ; and then with the hands in the form of 
a Brahmd a jali, with the sacred grass in the middle, he repeats the Yeda. This recitation 
is purely voluntary, and not obliga toy. Just like this is the meditation of the person 
whose delusion of mind,” etc., is destroyed. He may meditate on Truth through, texts 
and reasoning ; hut it is not obligatory on him. 

The released soul is under no obligation to perform pbilsopliical 
meditation ; it is optional to him to do so. In fact, the above verse of 
the Svet. Up., by using tbe word Abhidhyan&t (with prefix Abhi) shows 
that he has reached the stage of God-immersion (abhidhy^na) and does 
not need ordinary Dhyana. The reason for this is, that the released soul 
has obtained upS,yana or the vicinity of the Lord and attachment for Him* 
The woi’d Up^ydna means attaining such vicinity. The second reason is 
^^esatvat — because supplementary. All texts are supplementary 'to this, 
or are meant to lead the soul to this stage of God-love. As says a text 
(Brihad. Dp., IV. 4. 21) : Let a wise Brdhmana, after he has discovered 

Him, practise devotion, let him not seek after many words, for that is mere 
weariness of the tongue.” 

In the Bh^gavata Purana it is written : — 

. By works of public utility, by austerity, sacrifices, by alms-giving, by Yoga practices, 
by concentration, the highest object which men seek is love for Me, and attachment for 
Me. 

Therefore, when once such attachment is acquired, it becomes useless 
for the devotee to go on further with meditation. His meditation, there- 
fore, is optional. 

* -The sense is this. It is very difficult to find out the truth through 
pliilosophical reason and Scriptural texts of obscure and abstruse meaning. 

. Moreover, even reasoning and texts are of various kinds and deal with 
Ivt,; various subjects and sub-divisions thereof, and consequently the path of 
'V' .knowledge to God, through philosphical reasoning and Scriptural studies, 

: is very difficult. (Because philosophers differ, and so do the interpreters 
- of texts). “ But to a person whose heart is solely attached to the Lord, and 
is softened by constant thinking on His blissful nature, all such studies 
and reasoning produce hardness of .heart, for, instead of helping in increas- 
ing God-love^ tliey jar upon one’s feelings of devotion. But after the 
devotee .has Yomo oiit of his ecstasy, such studies may sometimes be helpful 
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to him, iu reminding hiin of his attachment and serving as a sort of 
secondary devotion. 

The author next gives both reason and authority for this statement. 

Note . — ‘‘Just as the twice-born, after the performance of the daily study enjoined 
upon them, namely, Brahma-Yajna, recite the Yajus and Bamans wearing merely at their 
pleasure the Kusa pavitra on their finger, so also meditation, &c., in the highest heaven are 
performed by the Freed of their oivii accord. j?or all the other injunctions are only sub* 
servient to the statement referring to final beatitude. As says the Brahma-Tarka :~lndeed 
even those that have attained to heavenly bliss perform of their own accord the medita- 
tion on Hari just as Brahmins after their regular duty recite the Vedas, observing the 
rule of wearing Kusa grass, &c., sitting with their face to the east.”— Madhva. 


SUTRA III. B, 28. 
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Adhikarana XII— Fear or Love of God both cause salvation. 

It lias beea mentioaed above that the meditation oii Brahman is on 
Him as possessed of attributes. Now the author commences a new topic 
in order to show that this meditation is of two sorts. Thus in the Gop^a 
Purva Tapani Up., Brahman is described in the form of Sri Krisna, 
dressed as a cow-herd, having the colour of a cloud, etc., and accompanied 
by Prakriti, etc. This is one form of meditation. Another form is given 
in other Srutis as ‘‘ verily this Brahman is the Self, the ruler of all, the 
controller of all, the Lord of all, etc.” — (Bfih. Up., IV. 4. 22). This shows 
that, in the first case, devotion in the form of attachment, excited by the 
knowledge of His sweet attributes, is the cause of attaining Him. In the 
second case, it is devotion caused by the command of the law, and 
produced by the knowledge of His Majesty and Lordliness. Thus, there 
are two sorts of devotion or Bhakti — the devotion of love or Ruchi Bhakti, 
and the devotion of fear or Vidhi Bhakti. Therefore, the object of 
meditation being different (in one case, it is a being of all sweetness and, 
love ; in the other, a majestic ruler and king), the bhakti is alao of .two 
sorts. 

(louht .) — Now arises the doubt, which of these two kinds of bhakti 
is the cause of God-attainment ? 

{Pui*vapaksa.)~As there is nothing to determine which of them 
. leads to salvation, therefore, the seeker of God bemg in uncertainty, will 
not engage in any sort of meditation, and have no inclination for either. 

(Sidd/idnia.) ■—‘There need not be any such uncertainty, as shown in 
the next Sutra. 

sOtBA hi. S. 29. 

Chhaadatah, through the Will of God, Uoliaya, of either* 

Avirodhat, there being no contradiction. [?f Na, not]. 

29. (There is no such uncertainty, because) through 
the wish of the Lord (souls follow oae or the other of these 
•^q paths and reach the Lord thereby), since there is no , 
these two — 390. 

f)*', commentary. , ' I ’ " 

, ;./ This word “ Not” ia understood in this sfltra from TTL 3. 22, by the 
method balled frog-leap. ( That is, when a word of a previous sfitra does 
not affect the sfifew imawdi^^FTollowiag it, but some sutra after, that, it 
is called frog-leap). ; V 
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COMMENTARY. 

By admitting this, the goal, that is to say, reaching the Lord, 
becomes pertinent in both ways : — that is to say, by the acts of devotion 
to the Lord, by meditating on His sweet attributes ; and by the act of 
devotion to Him, by contemplating His Majestic attributes, one set reaches 
the Lord of love, the other reaches the Lord of Majesty. The word “Artha” 
in the sutra means the highest end of man, namely, God, tlie Supreme 
Person. “ Ar-thavattvam” means having the attribute of taking to the 
Lord. If this be not admitted, then there would arise contradiction 
between the two sets of texts, one enjoining meditation on the sweet aspect 
of the Lord (the Ruler of Gokula), the other enjoining meditation on the 
Lord of Majesty (the Ruler of Vaikuntha). The word “ hi ” in the 
shtra indicates that both texts are of equal authority. 

It cannot be said that both these methods should be combined on 
account of the sutras III. 3. 6. and both methods of devotion must be 
practised by one and the same person. Though that shtra teaches 
combination of attributes, yet it cannot be applied here, because the 
EkS,ntin devotees are not anxious to see in their object of devotion, other 
attributes than what they meditate upon, and opposite attributes do not 
come within the scope of their cognisance. This will |)e further explained 
in shtra III. 3. 56. 


Adhikarana XIII. 

(Visaya.) — The author now establishes the superiority of the devotion 
of Love over that of Law. 

{Doubt .) — The doubt arises whether Vidhi Bhakti (or the devotion by 
following the path of law) is higher or the Ruchi Bhakti (or the devotion 
by following the path of love.) 

{Piurva-yak^a.) — The man following the path of law, performs fully 
all the portions required by the law formally and strictly, hence his 
i|- devotion is superior to that of the other, who is always in a state of rapture 
and whose actions are unmethodical. 

'sr {Siddhdnta .) — The next sutra shows the" superiority of love. 

SfJTRAIII.S.Sl. 

II ^ I ^ I H 

gftfqgf; U-papannah, he has attained prominence, Tat, that (one-ness 
of attachment). ^I^Pl Laksanai mark. He whose mark or characteristic is one- 
pointed attachment to His devotee has such love. The love of the devotee : 
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ttey could not have experienced the fulness of His love. As has said 
blessed Suka : — 

This son of a cow-herd, Lord Krisna, is not easy of attainment to the embodied sonls, 
whether they be Jn^nis (those who have reached wisdom but yet have the consciousness 
of their bodies), or whether they are Afcmabhdtas (who have realised their-self and are 
unconscious of their bodies), as He is obtainable here by those who are His Bhaktas of 
love. 

Tliougb. His conquest is obtainable more or less, as a general rule, 
by all kinds of Bhaktas, yet His Bhaktas of love conquer Him thoroughly, 
and hence it is demonstrated that Ruchi Bhakti is the highest of all kinds 
of Bhakti. 


Adhikarana XIV. 

(Vi^aya.)— The author now commences another topic, in order to show 
that this worship of the Lord is of two sorts, either having one member 
‘■AAtga^, or having many members (Anek^figa). In the GopWa^ P%rva 
Tipani, the sages ask BrahmS, “ Who is the highest God ? Of whom even 
death is afraid? By knowing whom every thing else becomes manifested ? 
Through whom does this universe revolve ? ” In answer to these four 
questions, Brahm^ answers, that Krisna is the Highest God and devo- 
tion to Him is the highest aim of man. He then teaches the sages the 
inantra consisting of eighteen syllables, namely, Klim Kyisn^ya Govind^ya 
Gopijana-vallahh^ya svl.hA 

Having taught this mantra the Upanisad goes on to say : — 

^ wsrRr vrarfir i 

“ He who meditates upon this Kpispa, recites His name, and worships Him with ser- 
vice, becomes an immortal.” 

(Doubt .) — Now arises the doubt. Here three things are mentioned, 
Dhy^na or meditation, Rasana or Japa, and Bhajana or service. Does 
: release depend on the performance of all these conjointly, or on any one 
of them separately. 

< ii. {Piirva-pak^a .) — The Purvapaksin maintains that all these three when 
performed conjointly, lead to Moksa, because after conjoint mention of them, 
the Upanisad says, “ the man becomes immortal. ” 

' . {Biidh&nia .) — The next shtra refutes this view. 

give the full passage of this tJpanisad in order to better understand this 
, V'/'i 



Ill PADA, XIV ADEIKARAIXA, 84. 32. 553 


Om. Tlie sages asked Brahma, “ Who is the highest God ? Of whom is death afraid ? 
By knowing whom every thing else is known ? Through whom does this world emanate ?’* 

cT^ anrrap i 

On being so questioned, Brahm^ replied 

I I 

Sri Krisna is verily the Highest God (This is Ytoideva.) 

The Death is afraid of Govinda. (This is Sahkarsana-vydhad 

By knowing Gopijanavallabha every thing else is known* (This is Aniruddha-vyhha.) 

I 

Through Svaha this world is created. (This is Pradyumna-vydlia.) 

sp ? ssr 

aiiTO! %%it. 

sT^t.ctwrr^ir^ I sfrafli 

II 

The sages asked him “ Who is Krisna, who is Govinda, who is Gopijanavallabha, 
who is Svaha T* Brahm^ answered them. 

He who destroys (Karsana) since is Krisna. He who knows *Tr or who is known 
through nr, i,e., cows, earth and Yedas (for “ go” means all these three) is Govinda. He 
who destroys (Yallabha) the ignorance of the Gopijanas is called Gopijanavallabha. His 
M^y^ is Svdh^. All (these four) constitute Brahman. He who meditates on this, recites 
it silently and serves it, becomes immortal, becomes immortal. 

sOtRA hi. 3. 32. 

Aniyamah, there is no rule (as to the combination), Sarve- 

sam, of all. Avirodhat, . there being nothing against or no conflict, 

ttrs? ^abda, the word (i.e., the Revealed Scripture or ^ruti.) Anu- 

manabhyam, and inference or Smriti. 

32. There is no rule (for the comhination) of all these, 
as there is no conflict (between this text of the Gopala Up. 
and) other Sruti and Smriti texts — 393. 

OOMMBNTABY. 

There is no such restrictive rule, that the only means of obtaining 
Release is the conjoint performance of meditation, prayers (japa), and 
Divine services. Any of these singly has the potency to bring about that 
result. Why ? Because there is no conflict between to text, of' 
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Gop&la Tdpani and the other Srutis and Smritis. Thus in a later passage 
o£ the same Upanisad it is declared 

^Rra?^rcrerT ^ i i 

55TT I "Tsf 

srapR ^5=^% ’ iTT^Piift I ^ agi #tra& il 

Meditating with concentrated heart on Krisna, a man is freed from the Cycle of births 
and deaths. Keciting His mantra and doing ptija to Him, is like the conjunction of the 
moon with the earth (the Lord is brought down to the heart of His devotees, as the moon 
is reflected in water.) His mantra consists of five words, namely, (1) Klim-Krisn^ya, (2) 
Govindaya, (3) Gopijana, (4) Vallabhdya, and (S) Svdh^. Keciting this five-worded mantra, 
on the five parts of one's body, namely, (1) Heart, (2) Head, (3) Sikh^ or tuft lock, (4) 
Breast, and (5) Hands with five elements heaven, earth, the sun, moon and fire, one assum- 
ing these forms, attains Brahman, verily he attains Brahman. 

Note,— The five Mantras thus deduced are 

(1) t 

Klim-Krisn^ya div^tmane hridaydya namah, (Heart). 

(2) i 

Govindaya bhflmy^tmane 8irase svdhd, (Head). 

(3) l 

Gopijana sflryatmane Sikhayai vasat, (Tuft-lock). 

(4) ^■^571?! ^ 1 

Vallabhdya chandramas^tmane Kavachaya hum, (Breast.) 

(5) ^niMiTcuJt s^rnr to 

Svdh^ s^gnyatmane' str^ya phat. 

This text of Gop&la T4pani shows that the meditation on or the 
recitation of the mantra can singly confer release. Therefore, the previous 
text of this Upanisad (namely, “ Etadyo dhyayati rasati hhajati so amj-ito 
bhavati ”) must be interpreted in conformity with the subsequent text 
of the same. Similarly, tliere are other Smriti texts to the same effect. 
Thus : — 


By merely singing the name of Krisna, one gets release and reaches the Highest. 

snii^ gpit l 

Uv 3FJI II 

He who bows down to Krisna, even once in salutation, gets the merit equal tQ 
the performance of ten Aivamedha baths ; with, however, this difierence, that the per- 
\ former of As vamedha comes back again on earth (on the exhaustion of merit), but the 
adorer of Kj^isna is never born again (for the result is inexhaustible.) 

Th^e Ptirihic texts also show that singing the name of the Lord 
or service of ‘ the Lord by prostration, &c., singly is capable of effecting 
release. The Gop^i^ TApaui iSruti (DhyAyati, Rasati, Bhajati) is not opposed 
to these. Had it m^nt fihat Jheae. three must he practised jointly for the 
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sake of Mukti, then it would have contradicted both these Srutis and 
Smj-itis, which teach how release can he obtained by Bhakti (whether it 
be of meditation or recitation or service.) 

The conclusion, therefore, is that the sentence “ he becomes immor- 
tal,” should be joined with everyone of the three verbs. (He who medi- 
tates on Him becomes immortal, he who sings Him becomes immortal, 
he who serves Him becomes immortal.) If these three he taken collec- 
tively, then Gopala Tapani should be interpreted as employing here an 
a fortiori argument. (When the other Srutis and Smritis teach that 
meditation, singing or service can singly lead to Mukti, how much 
more easily and surely must the Mukti be got when these three are com- 
bined.) 

These three are illustrative of other methods of Bhakti ; they do not 
exhaust them. Thus the BhSgavata Purana, Mil. o. 23, describes nine 
kinds of Bhakti : — 

I 

^ II 

' “Listening to the recitation of the name of Visnu, singing it himself and remember- 
ing it always, serving, worshipping and saluting Him ; treating Him as one’s Master or as 
a Friend, and self-surrender (are nine kinds of bhakti).” All these nine kinds are impUed 
by the above three, and every one of them has full efdcacy. ^ 

“ But says on objector — “ Release is the result of meditation 
alone, as taught in the Srutis. &c., (Brih. IV. 5. 

6 and II. 4. 5.) How do you say that it can be eSected by japa, &c., 
also ?” To this we reply ; japa (silent recitation of prayers), &c., are 
interlinked with meditation — one is pervaded by the other. Meditation 
is interwoven with japa, &c., and japa, &c., is so interwoven with medi- 
tion. Both are mutually interdependent. Therefore there can be no 
valid objection to what has been established above. 

Says an objector— It is not proper to say that on getting the know- 
ledge of Brahman there takes place release. BrahmS, Rudra, Indra and 
others, who have acquired perfection in the knowledge of Brahman, are 
seen immersed in cosmic activities — nay, sometimes are found to he acting 

contrary to the Lord Himself. 

This objection is answered in the next sutra. 

sOtRA hi. 3. 33. 

Jiraf Yavad-adhikaram, according to the (length of the period of 

their) office, wwra: Avasthitih, the remaining in the world. 

Adhikarikapam, of the office-bearers. . - ■ v .a 
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33. The ofi&ce-holders remain in this world upto the 
end of the period of their tenure of office.— 394, 

COMMENTARY. 

We do not maintain that all knowers of Brahman, though perfect 
Masters of such knowledge, must necessarily become Mukta (or get out 
of the cosmos.) But what we say is this. The Release is for him whose 
Prdrabdha Karmas (tlie so much of the deeds for the total expiation of 
which a new incarnation is taken) are exhausted, by suffering the fruits 
thereof, whose Kriyamana Karmas (the deeds done in the present in- 
carnation to be atoned for hereafter) do not cling to him (because of 
■ Brahma-vidyS, since he performs them as service to the Lord, because 
he has attained the knowledge of Brahman), and whose Sanchita Karmas 
(past deeds other than Prirabdha, which are kept in store for expiation in 
some future incarnation) are destroyed by the fire of Brahma- vidyS,. In 
other words, he whose past deeds are all destroyed and exhausted by know- 
ledge and suffering, and whose present deeds sit loose upon him, because 
pf theosophio knowledge— such a person gets Mukti and goes away from 
' the world.^ But office-holders, like BrahmS, and the rest (having a definhft' j 
place in the Divine hierarchy) are still not Muktas, though their Sanchita 
Karmas no longer exist, but are destroyed by Vidya, and their present 
‘ Karmas are unclinging for the same reason, but their P^'ftrabdha Karma 
(in the shape of the strong Will generated in the Past to be co-workers 
with the Lord) not being exhausted, keep them to their post ; and they 
remain in this world so long as the duration of their office lasts, and 
does not come to an end. (They are appointed by the Lord in accord- 
ance with their Karmas for a certain period, and it is on the expiration 
of that period that their Karmas are fully exhausted.) On the exhaustion 
of these meritorious Karmas that gave them this office, they get release 
and enter into the Highest State. It should be understood thus, Devas 
like Indra and the rest, with a shorter period of tenui'e of office, go at 
the end of their respective periods, to Brahma’s world ; for the duration 
cf Brahma’s office is longer. But when the term of Brahm^l’s office comes 
^.gn end, and he gets release, then all these lower divinities get release 
him, (In the interval they remain merged in BrahmS..) 
lit© hatit« of the sfitras will mention this in IV. 3. 10. 

to their standing against the Lord (such as BrahmS, did in 
stealing t^f ’COWS, of Kpi^na, or Indra in sending torrential rains on 
Vraia),.th^: ^,;a.«^k^ and is done under the comrpand bf thb 

. Lord, to fnrffier which the Lord 
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Avatte. The so-called opposition to the Lord is no real opposition, for 
BrahmS, and others are all actors, playing this world-drama, in harmony 
with the Will of the Lord. 

As to their being obsessed by passions, &q., that is also an appear- 
ance only. Being firm in their knowledge of Brahman, passions, &c., 
cannot overcome them (they make a show as if they were so over- 
powered.) 

Therefore, it follows that other knowers of Truth than these office- 
holders, do get Mukti as soon as they get the Vidya. (In the case of these 
Hierarchies, it is delayed till the end of the period of the office of 
Brahmfi.) Thus there is no real injustice done to anybody. 

Quaere. — Do these office-holders really want Mukti ? Or do they 
not find greater satisfaction in being conscious co-workers with the Lord 
in His World-drama ? 


AdhiJearana ^F. 

(Visaya .) — The author now commences a fresh topic, teaching that 
the attributes like “ neither coarse nor fine,” etc., should also be combined 
in the meditation on the Brahman. (In the previous aphorisms. Brahman 
was taught to be meditated upon with the attributes appertaining to a 
Form. Now such attributes are going to be mentioned which cannot 
belong to any form. In the Brihadaranyaka Upanisad we read (III, 8.8.):— 


. “He said : ‘O G&rgi, the Brahmanas call this the Afcsara (the imperishi(A)le.) It is 
neither coarse nor fine, neither short nor long, neither red (like fire) nor flnid (like water) ; 
it is without shadow, without darkness, without air, without ether, without attachment, 
without taste, without smell, without eyes, without ears, without speech, without mind, 
^thout light (vigour), without breath, without a mouth, without measure, having no 
within and no without, it devours nothing, and no one devours it.’ ’’ 

(Doubf.)— Now arises tlie doubt, should the attributes negating the 
qualities of coarseness, fineness, shortness, etc., be combined in all 
meditations on Brahman called here Aksara or Imperishable ? These 
attributes give rise to conceptions incongruous with the idea of Brahman 
having a form. 

{Purva-pak^a.) — In the sfitra III. 3. 20., Brahman has been described 
as having a form (Vigraha), and meditation ' is ' taught on this form of 

! ' Brahman. But the qualities described in the above passage of theHrih, 

* ... * 
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Upanisad are impossible to exist in a Brabman having a form. There- 
fore, these attributes should not be comprised in the general meditation 
on Brahman. 


{8iddhanta.)~The next aphorism controverts this view. 

ShTRA in. 3. 34. 





II X I X I II 

Aksara-dhi}^^!!!, of those (qualities) which inform about the 
Imperishable Brahman, g Tu, while, but. Avarodhah, acceptance : 

comprising, combination* Samanya, because of the uniformity, the 

sameness, the equality. Tad-bhavabhyam, and his qualities. 

Aupasadavat, as in the case of Aupasad mantras, Tad, that. 

Uktam, has been explained. 

34. But tliese qualities wliich give information 
about the Aksara Brahman, are to he comprised in medi- 
jfating on Him as a Form, because of the uniformity of His 
nature as in the case of what belongs to the Upasad. This 
has been mentioned before. — 395. 

JVote.'~Dr. Thibaut translates this siitra thus ; But the conceptions of the Imperish- 
able are to be comprised in all meditations. There being equality of the Bi^ahman to 
be meditated on, and those conceptions existing in Brahman ; as in the case of what be- 
longs to the Upasad. This has been explained. 

COMMBNTABY. 

The word Tu refutes the above Purva-paksa. All these concep- 
tions of not being coarse, etc./’ described in relation to the Aksara 
Brahman ought to be comprised in all meditations on Brahman, Why ?* 
Because all the Vedic texts refer to Brahman alone : such as the 
following ^ruti (Katha Up., I. 2. 15). 

‘^Yamasaid: That word which all the Yedas record, which all penances proclaim, 

which men desire when they live as religious students, that Word I tell thee briefly, it 
isOm.’" 

/ ; < The essential nature of Brahman, who is the object of meditation 
taught by all Vedic texts, is uniform and the same throughout. There- 
. foie,/ all these attributes of non-coarseness, etc., applied to Aksara 
Brahm^h, must he thought of in meditating on him as a form, 

; Thfe sense is this. In the iSveta^vatara Up., I 11., it is said that 
release is obtained through knowledge : 

.L « When that God is known, all fetters fall off, sufferings are destroyed, and birth 
and death ce^v . From in^ditating on Him there arises, on the dissolution of the body, the 
third state, only who is alone, is satisfied. 
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using the phrase “ As in tEe case of what belongs to the TJpasad,” namely, 
like the Mantra which belongs to the rite called Upasad- 

The meaning is that it is treated like the mantra, which is a sub- 
ordinate member in the ceremony called Upasad. The mantras (Agnir 
vai hotram, &c.), for the offering of the Purodai^a cakes are taught in the 
S4ma--\>eda : and are sung with the SSma-vedic intonation, in a loud voice. 
But in the Yajur-vedic four days’ rite called the Jfimadagnya, in those 
Upasads where the Purodai^a cakes are to be offered, these SS.ma-vedic 
mantras are used by the Yajur-vedic priest, the Adhvaryu, whose duty it 
is there to offer the Puroda^a cake. Therefore these mantras, when used 
in a Yajur-vedic rite, are recited in a subdued voice as other mantras of 
the Yajur-veda, and not loudly as the mantras of the SSma-veda. (The 

mantras lose their Sfima-vedic clfaracter when used in a Yajur-vedic rite.) 

“ As the mantra ‘ Agnir vai hotram vetu,’ although given in the Sima-veda,' yet has to 
bo recited in the Yajur-Veda style, with a subdued voice, because it stands in a subordinate 
relation to the upasad-offetiugs prescribed for the four-days’ sacrifice called Jfimadagnya ; 
those offerings “are the principal matter to which the subordinate matter, the mantra, has 
,, to conform." “This point is explained in the first section, i. e., in the Pttrva-MimSnsft 
Sfitras, III. 3. 9.”— {Doctor Thibaut’s Edmfinuja). - , , • } , 

Therefore, the ideas of absence of grossness and so on, though fouiifr 
in a few passages like those of the Bfihad&ranyaka Up., must be com- 
bined with all the other attributes of the principal, namely, the Ak§ara 
Brahman, in all meditations on Brahman ; because all these ideas invari- 
ably follow the idea of Aksara Brahman. . 

Note,— The sutra IIL 8. 9 of the Purva Mimaiisa is to the following effect : — 

The subject of the hymns of the Sama-veda being sung low at the time of establish- 
ing a sacred fire, 

The principal and subordinate statements being opposed (to on© another), (the 
latter submits to the former) because the subordinate statement subserves the principal 
one. Hence the principal statement (alone has) a connection with the Veda. 

The two kinds of statements, principal and subordinate, have already been explained. 
Their exegetical functions differ. When they conflict, the principal statement prevails, 
because a subordinate statement has not independent function to perform : it has to con- 
, tribute to the power and use of the principal statement. Hence the principal statement 
invariably predominates. The translation of a Yedic text will illustrate and explain 
these remarks. “ He who knows thus establishes fire. ” This is the principal text 
prescribing the establishment of the sacred fire. In this connection, other mantras, " 
pi^cribing the way in which Samas are to be chanted, occur. They are (He) 
knbWs this, sings the Varvantiyasama. ” (He) who knows this, sings the Y^jnayjniya- 

Hi^ who knows this, sings the Vtoadevya-sflma. ” It is already shown that 
the mantras of the Yajur-veda are to be sang low, and those of the Sama to be 
chanted aloud. But the establishment of the sacred fire is to be regulated by the dicta 
of the Yajur-veda, and these dicta are, therefore, principal. The mantras of the 
Sflma-vedaare # su^ervjng the principal, the establishment of the sacred 

fire. Though the of the S^maweda to be'^^ated 



^h&Bya.] Ill PiDA,^ If AP&l^!AilAi0,^W. 


MV 


aloud is recognised, yet the hymns or Sdmas presdRbed in the Yajur-veda, and 
to be chanted in connection with the establishment of the sacred fire (AgnyMh^na) are to 
be sung loio. The gist of the siitra is that the principal overraies its subordinate.— 
(Kunte^s iSaddarsanachintaniM). 

Says an objector ^‘in the Gratis (Ohbdnd. Up. III. 14. 2.) Brahman is 
described as doing all acts (SarvakarmA) having all scents (Sarvagandha), 
etc. just as he is described as possessing the qualities of having a form, 
etc., consequently these attributes of All-agency, All-scenting, etc., should 
be meditated upon everywhere, in every meditation on Brahman.” This, 
however, is not the case, as is shown in the next sutra. 

SUTEA III. 3. 35. 

U ^ I ^ I H 

h-ad, so much only. Amananit, on account of being mention- 

ed in the scriptures (as principal.) 

35. (The attributes of All-agency and the rest are 
not to be meditated upon in all meditations of Brahman, 
but only) so much (of the attributes as have been mentioned 
before) because their meditation is the principal (the other 
attributes are secondary and are to be meditated upon in 
especial cases only) — 396. 

COMMBNTAKY. 

“ So much only, ” namely, so much of the qualities, such as 
possessing a form and the rest, mentioned in the previous shtras, must 
necessarily be conjoined in all meditations on Brahman. Why ? Atnana- 
nat. “ Because the Scriptures declare,” that these should be primarily 
meditated upon. They say, by so much of the collection of attributes, 
is the meditation completed, therefore, those attributes are necessary to 
be meditated upon. On the other hand, the attributes like All-agents 
and the rest, naturally follow as existing in the object of meditation, and 
so it is not necessary to meditate upon them separately, as existing in. 
Brahman. 

jVote.— “ Only so much, " i.e., only those qualities which have to be included in all 
nieditations on Brahman without which the essential special nature of Brahman cannot 
be conceived, i.e., bliss, knowledge, and so on, characterised by absence of grossness and 
the like. Other qualities, such as doing all works and the like, although indeed follow- 
ing their substrate, are explicitly to be meditated on in special meditations only, 
— (Dr. Thibaut’s ESmdnuja.) , ■ " • ' 
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%.dhikarana XVI. 

Tlie autlior now teaches that the attributes of having divine 
palaces, etc. in which the Lord dwells, should also be combined in the 
meditation on Brahman. 

(Visaya .) — In the Mundaka Up. (11. 2. 7.), it is said : — 

qqft ^ I gf'g 4141^1^ 

I sr%fg^r5f% i mR*?- 

3?^^ to II 's II 

3g?[ratt 1 ii ^ ii 

dtf s H <Ml 51 g^r ^zff g g?3[gTC% %«T f i 

g^ 3wggi¥rT% ^ ggi m^rr il ii ar^%^Wig 5 ?:- 

suf m m 1 

gftSJl il I® II fk^ggwgi: 11 r 11 

7. He who is All-wise, and All-knowing, whose greatness is thus manifested in the 
^ world, is to be meditated upon as the Atman, residing in the ether, in the shining crry OF 

bmhman* 

He is the Controller of the mind, and the Guide of the senses and the body. He 
abides in the dense body, controlling the heart. He, the Atman, when manifesting 
Himself, as Blissful and Immortal, is seen by the wise through the purity of heart, 

8. The fetters of the Jiva are cut asunder, the ties of Lihga-deha and Prakpiti are 
removed, (the effects of all ) his works perish, when He is seen who is Supremely High, 

9. The Brahman, free from all passions and parts, resides in the highest golden 
shoath. That is the pure, that is the highest of lights, it is that which knowers of 
Atman know. 

10. Him the sun does not illumine nor the moon and the stars. Nor do these 
lightnings, much less this fire illumine Him. When He illumines all, then they shine 
after (Him with His light.) This whole universe reveals His Light. 

11. The Eternally Free is verily this Brahman only. He is in the east and in the 
west, in the north and the south, in the zenith and the nadir. The Brahman alone 
is i%who pervades all directions. This Brahman alone is the Full (that exists in all time 

the Eternity.) This Brahman is the best. 

(Doubt) — Here arises the doubt aboiTt this City of Brahman called 
the Highest Ether. Is it another name for the glory of the Lord, His 
I?! Omnipotence and Almightiness, or is it really a city, consisting of wonder- 
ful palaces, gateways, courtyards, ramparts and the rest. 

(P'Arvchpahsa .) — The City of Brahman is an allegory, and describes 
the power and the glory of the Lord (there is no actual city in which the 
Lord dwells.) In other Hpamsads we find it said that the Lord dwells 
in His own glory. In the Chhand. Up. VII 24. 1., in answer to the question 
of Narada, ^^Lord in what does this Infinite reside?” Sanatkumdra 
answers, In His own glory.” This text shows that the Lord rests in 
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His own glory. Therefore, the City of Brahman means this glory of 
Brahman, and that is also the meaning of the word Saipvjmma used in. 
the above text In fact, the word Vyoma means the infinite ether which 
has no end. Moreover, the Lord being all-pervading, cannot have any 
particular dwelling place and so the above text says :• — He is in the east, 
He is in the west, etc. Brahmapura is, therefore, an allegory. 

(Biddhanta .) — This view is set aside by the next sutra. 

sOTRA III. 3. 36. 

u ^ ^ i ii 

Antara, inside, within ( that Brahmapura.) ^ Bhuta, elemental, 
physical. Gramavat, like the cit}' or town, Svatitianah, to His own, 

/>., to His devotees. 

36. Within (that city of Brahman, things appear) 
like (physical objects in) a physical city, to the vision of 
the elects of the Lord— 397. 

COMMENTARY. 

“ In the interior, ” that is, in the City called the Great Ether, every 
thing looks like a city made of elemental matter, in the sight of His own 
(devotees.) “ Of His own, ” means the devotees who have been elected 
by the Lord as His own. (These devotees see this Sainvyoma as a 
physical city.) As says the ^ruti (Mundaka III. 2. 3.) : — 

53;^%^ ^ II 

This Self cannot he gained hy dissertations devoid of devotion, nor by mere keen 
intellect, nor by mnch hearing. It is gained only by him whom the Atman chooses. To 
him this Atman reveals His form. 

(Thus this divine city is reachable only hy the elects of the Lord.) 
Though all the objects in that city are pure and simple essence of Brah* 
man, for every thing there is Brahman, being a manifestation of His 
power, yet they look to His devotees, as if made of material objects, like 
earth, etc. The word “ vat ” or “ like, ” in the word Bhfitagrama-vat, 
shows that it looks like a physical city, but is not actually so. Every 
thing there is Brahman, as has already been mentioned before in the 
Mundaka Up. IT. 2. 11. 

“ This verily is Brahman the immortal (who appears there) in the 
east and in the west, in the north and the south, in the zenith and the 
nadir. The Brahman alone is it whb pervades all directions. This 
Brahman alone is the Full (that exists in all time, the Eternity). This 
Brahman isHi6besi’\:‘'' 
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To His devotees, the Lord, the Suprerae Self, who essentially 
consists of knowledge and bliss, appears variously, as having hands, 
feet, nails, hair, etc. - Sinailarly, this Brahmapura, though consisting of 
pure Brahman Itself, appears to His devotees like earth, water, etc., and 
though it is all of one essence, yet it scintillates with many colours, like 
the feather of the peacock. 

StrTRA III. 3. 37. 

Aiiyatha, otherwise. If there be no difference* 'irgr Bheda, of the 
difierence, Anupapattih, not obtaining. Iti, so. Chet, if. 

^ Na, no. Upadesa-antara>vat, as will be seen from other teach- 

ings. 

37. If it be objected that without admitting difference 
(between Brahman and the city of Brabman), there would 
otherwise be no possibility of predicating difference at all, 
V we say it is not so, because it is like other teachings regard- 
‘ ing Brahman — 398. 

COMMENTARY. 


“Otherwise,” that is to say, if there was want of difference between 
Brahman and the objects in the Brahmapura, then there would not 
arise any difference between the supported and the support, tbe location 
and the thing located. This is the objection raised by the opposite party. 
He says, “ if Brahman and the city of Brahman be identical, then there 
would be no difference between the location and the thing located, and it 
would be absurd to say the Brahman lives in Brahmapura. For it would 
then mean that Brahman lives in Bi-ahman.” This objection is raised 
in the first half of the sutra, which says, if we do not admit difference 
between Brahman and his residence, then the very possibility of difference 
would vanish. The objection is answered by saying, “ it is not so, because 
it is reasonable (or unreasonable) like other teachings.” As in other 
'vtexts, it has been declared that there is no difference between the quality 
aad the qualified, in the case of Brahman, yet such difference does appear 
on account of specific texts, similarly is the case here. Thus the Tait. Up. 
d^lar^ Brahman to be bliss, and it also declares Brahman as possessing bliss, 
by knowing the bliss of Brahman one does not fear. Thus Brahman is 
both bljss and blissful — the quality and the substrate of quality. Similarly, 
Brahman is both tenant and the tenement — the dweller and thq re- 
sidence, for everythihg(^, possible in the case of Brahman. 
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As there is no difference between the Loka (world) and the Lord of 
the Loka, between the dw'eller and the residence, it follows that both are 
the objects of worship ecjually. This is shown in the next sutra. 

Note.-^-This is true only of* Goloka and Yaiknntha and not of lower iokas. Tlie Lord 
constitutes His Heaven. Every object there is the Lord, though appearing to the Elects 
as separate from the Lord. Logically, therefore, every such object may be worshipped, 
for it is the Lord. 

SUTHA IIL 3. 38. 

Vyatiharali, mutually changeable. Viginsanti, they 

distinguish, ft Hi, because, Itaravat, as the other (utterances.) 

38. Tlie SVutis describe the Lord and His World as 
identical and mutually interchangeable, like other texts, 
(where the Lord and His body are shown as identical) — 399, 

, COMMENTARY. 

Tn tlie Brihacl Up. 14. 15., it is said :■ — 

^ ^sr ^ 

rnwim If ^ I m ^ 

5r ^51% ?i!£rT m 

grafrRt cTcTJ 

5T ^ 5iTc5q% it it 

There are then this Brahman, Kshatra, Yxs, and »Sddra. Among the Devas that Brahman 
existed as Agni (fire) only, among men as Br«ihmana, as Ksutriya through the (divine) 
Ksatriya, as Yaisy I through the (divine) Vaisya, as t'hdra through the (divine) fc^ ddra. 
Therefore; people wish for their future state among the Bevas, through Agni (Ihe sacrificial 
fire) only ; and among men through the Brahmana, for in these tvo forms did 
Brahman exist. 

,Now if a man departs this life without having seen his true future life (in the Self), ; 
fhen that Self, not being known, does not receive and bless him, as if the Teda had not been ' ' 
read, or as if a good w’^ork had not been done. Nay, even if one w'ho does not know that 
(Self) should perform here on earth some great and holy work, it will perish for Mm in 
the end. Let a man worship the Atman only, as the World (Lokam) or (Brahmapura.) If 
a man worships the Atman as the Lokam (the city of Brahman) his work does not perish, - 
for whatever he desires that he gets from that Atman* 

This test clearly shows that the Lord is the Lokam. Tests like 
these describe the Supreme Self as the Loka, and the Loka as the Supreme 
Self. Thus it proves that the Loka and. the Atman are interchangeable. 
The Supreme Self is the heavenly region called Gokula, Vaikuntha, Saip- 
vyoma, Mahim&, etc., and the heavenly region is the Supreme Self. This is 
like other descriptions of Brahman. As in the Gopdla T4p. Up.,' the Lord i§ ; 

S - , ' ' ‘ ^ 'T ,A' ; , 
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described as baling eyes like full-giwn lotus, etc., as being above Prakriti, 
sbowing that tbe body is tie IjOrd and the Lord is the body, so here also 
the Lord is the Heavenly World and the Heavenly World is the Lord ; 
both are equally adorable. So it follows that Hari, whose form is bliss 
and knowledge, through His inconceivable powei’, Himself appears as the 
Heavenly World, with all its various objects, as He Himself is various in 
His nature, and this He does to His devotees and not to others. Therefore, 
the Heaven World should he worshipped equally with the Lord. 

jVote.—The Heaven of the Lord is visible only to the Elects. Others cannot see it— 
they can go up to Svarga only. 

Adhikarana XVII. 

The author now commences the present section in order to strength- 
en the teaching above given. 

(Visaya .) — All the tests that describe peculiar attributes of the 
Lord are Visaya texts in this Adhikarana. In the preceding sfitras 
it has been taught that the Lord has the qualities of omniscience and 
the rest, that the great ether is His dwelling place, and that He must 
he meditated upon as such, possessed of these attributes. 

{Doubt .) — Admitted that the Lord Hari has all these attributes, yet 
it does not follow that these are the real attributes of Brahman, hut that 
they are phenomenal and do not constitute His essential nature ; because 
the texts say that Brahman is nirguna or without any qualities. The 
doubt, therefore, arises, are these qualities of Brahman phenomenal (MSyic) 
or the essential attributes of Brahman ? 

{PUrva-pak^a .) — The texts like those of the Byih. Up. IV. 4. 19. 
(By the Mind alone it is to he perceived there is in it no diversity. He 
who perceives therein any diversity, goes from death to death.) and 
II. 3. 6. [Next follows the teaching (of Brahman by it is not so, it is ,not 
so ! for there is nothing else higher than this, if one says) ; ‘ It is not so.’ 
Then comes the name ‘ the True of the True,’ the senses being the true, 
and He, the Brahman, the True of them], show that Brahman has no 
attributes, and that the so-called qualities of Brahman are phenomenal 

(v V ■■ ■ ■ : r ; ' 'v ' : 

' ; , :XSiddMnta .) — This view is set aside in the next shtra, which shows 
that the attributes of Brahman are not unreal. 

: sOtra III. g. so. 

lU M I ^5^ II 

Sa^va, she yerhy, Hi, because, Satya-Sdayah, Satya 

(truth) and others. n’ ■- 



■S h&^ya.‘} 


m PAD A, XV 11 ABEtKABAPA, Si. 89. 


567 


39. Because she Herself (the Parfi. Sakti of the Lord) 
is the Truth and the rest (these attributes are real) — 400. 

COMMENTARY. 

In the ^vet. Up. VI. 8., it is declared that the power of the Lord 
is inherent in Him and is known as ParSi^akti, and is different from the 
M4yS,iifakti' of the Lord. 

^ cTFT ^ “sr firat i 

'TOPI sr5Pr% ii d n 

There is no effect and no canse known of Him, no one is seen like unto Him or 
better ; His High Power (Para Sakti) is revealed as manifold, as inherent, acting as force 
and knowledge. 

This and texts like Visnu rfaktih para, etc., show that the Lord has 
this High Power, different from Maya, and that this is an attribute which 
constitutes the essential nature of Brahman, as Jieat is the essential 
quality of Fire. This is called the Paraii^akti or the Svariiparfakti of 
the Lord. Because this very power becomes modified as truth, omniscience 
etc,, hence they are not mayic or phenomenal attributes, but on the other 
hand, they belong to the essential Self of the Lord. These attributes of 
truth, omniscience, etc., are modifications of The Pararfakti, and the two 
reasons for it will be mentioned in the next sfitra. Therefore, the Sniti 
says, “ there is no diversity here meaning thereby that all these attri- 
butes are modifications of the Paraj^akti and Para^iakti Herself. The 
text ‘‘Neti neti,^’ quoted by the Purvapaksin, has already been explained 
in sfitra ill. 2. 22, and those arguments need not be repeated here. 

The word “ ridi,” “ and the rest,” in the Sfitra implies that attributes 
like purity, compassion, forgiveness, etc., as well as omniscience, omni- 
potence, all-blissfulness, all-beauty, etc., are also to be included. 

Therefore Sri Par^jlara has explained the word Bhagavat as the 
Supreme Seif having the attributes of Isolation, as w^ell as of great glory 
(Mahfivibhuti.) Having mentioned this, he goes on to say that the Lord 
possesses also the attributes of complete Lordliness, supporting every 
’’one and the rest, both collectively and separately. 

Note , — In the Bbagavata Par^^a, L 16, 27, the Goddess of earth, in addressing Dharma, 
the king of justice, enumerates certain attributes, such as truthfulness, purity, com- 
passion, forgiveness, generosity, contentment, rectitude, control of mind, control of senses, 
austerity* impartiality, forbearance, indifference, learning, knowledge, dispassion, govern- 
ment, prowess, energy, strength, memory, independence, dexterity, beauty, patience, 
softness, magnanimity, humility, good-naturedness, mental clarity, intuition, perfection 
of senses, physical, ethical and mental enjoyment, depth, steadiness, faith, adorableness, 
glory, non-selffshness. She says that these and other great attributes must be prayed for 
by the strivei^ after greatness, from the Lord, for they all exist in Him. 
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Since tliese qualities are . inherent in the Lord, therefore, the Risi 
Par^slara has defined the word Bhagavat as meaning the Supreme Self, 
who though pure (isolated from all -attributes) yet is possessed of all 
glorious attributes and powers (see Visnu Purina, VI. 6. 72.) 

“ O Maitreya^ the vs^ord Bhagavat is applied to the. Cause of all causes, to the pure 
Supreme Brahman, possessing Mighty power and Glory.’' 

^ iTiif^ mj ii 

?cTO5npq[ I 

wmi ii 

^ ^ II 

Puntna, vi. 5. 73 — 75.) 

He is the supporter of all, and the protector of the universe. This is the two-fold 
tneaning of the syllable “hha” ^ (Bhartta and Sambhartta.) The syllable “ ga IT denotes 
; the saviour (be who brings the pure souls to himself, gamayita) the leader, (h^ 
his devotees to attain purity of Self) and creator (he who unfolds manifold Mij 
' tees.) Therefore, the word bhaga ” means the collection of the six attrihi 
(lordliness), Yirya (energy), Ya.sas (fame), Sri (fortune), Jn^na (knowledge), and Yairagya 
(dispassion.) The syllable “ Ya ” ^ means that in whom all elements and living beings 
dwell (Yasanti), the Great Self of all, possessing all energy, and who dwells (vasati) in all 
beings, Himself unchangeable and immutable. Thus the word “ bhagava, " consisting of 
three syllables, means knowledge (omniscience), energy, power (to create the universe), 
strength (to support the universe), Lordliness (to control all), and the rest. 

Therefore, these specific attributes lihe truthfulness, etc., exist in the 
Supreme Lord, and are not different from Him and must be meditated 
upon by the devotees. 


Adhikarana XVIII. 

Now the author commences a new subject, in order to indicate that 
, the Lord must be meditated upon as having Sri or Fortune as His constant 
companion. 

. — In the White Yajur-veda, Chap. XXXI, verse 22, we find 

‘;)|^r|i3ilo^ing:— • ..-.I';;... 

>> V Beality (ii?ri) and Fortune (Laksmi), are thy wives; each side of thee are Day and 
, Kight. The ^onsteltations are thy form : the Asvins are thine open jaws. 

• • Somd njeans here RamS Devi, and Lak§mi mew Divine 


Fortune 


iii 


■i 

!«i 





Mh,a^a!\ ' tit 




and Lalc^ml means Rama Devt. In tfte, Atfeaira ^iras; f0op&la TApani) 
also we find the liord addressed as the husband; of Karoalfi, in the fdllow- 
ing verse:— • 

str; ^wspfimpsr w ii 


5TWJ II 

‘‘ Salutation to^tliee whose eyes are like lotus, who has garland of lotus, from whose 
navel grows the lotus, and who is the husband of Laksmi. Salutation to Govinda, the be- 
loved of Rama, he who is adorned with the crown of peacock feathers, and who possesses 
unobstructed intelligence*” 

Similarly in the Rama Purva Tapani Up., the Lord is called 
Ram^dhdra, the supporter of Ram4. 

?fNjrtW 51% RRt I 

' — r-i -m -r- r ^ n it- ir 'i i >lf[ ll'''- 

Cs. 

(Doubt .) — Here arises the doubt. Is Sri a phenomenal Being, made 
of Pr&kfitic matter and therefore non-eternal, or is she eternal, represent- 
ing the Pari:lakti of tlie I.ord ? In other words, does Sri represent here 
the Prakriti — the non-eternal energy of the Lord, or does she represent 
■here the Higher Energy, called the Para^akti ? 

[Pilrm-fok^a .) — The Pfirvapaksin says, Sri is a non-eternal attribute 
of the Lord, and she consists of pure SS,ttvic Prakriti, and is the M&y4 
energy of the Ijord. The Supreme Self has not Sri and Laksmi for his 
wives in the literal sense of the term, for the Upanisad texts repeatedly 
prohibit all such attributes with regard to Him, by the words Netijneti, 
“ He is not so, He is not so.” Moreover to think of the Lord as having a 
wife constantly near Him, is a degrading idea of Godhood, for it makes 
Him subject to passions, etc. 

(Siddhanta ) — The above objection is answered in the next stitra, 
where it is shown that Sri is the Parfii^akti of the Lord. 

SUTRA m. 3. 40. 


m U ^ I ^ I II 


Kamadi, desires and the rest. Itaratra, in places other than 
Samvyoman : elsewhere, Tatra, there. In the Samvyoman. Cha, 

and. ^TT^RnTf^: Ayatanadibhyafi, the word %(m means all-pervading. 
means spreading out of bliss and release for the Bhaktas. The word means 
the statement ol the unity of the Para^akti with the Lord applies to Sri also. 
’ The whole word means “ because of being AH-pervading, All-spreading and 
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40. (§ri is verily . tlie Parasakti and) there (in the 
highest Heaven), and elsewhere (in the Pr^kritic world she 
creates all) objects of desire and the rest (for the Lord), (and 
this is so) because she is all-pervading, the giver of Mukti 
and the rest — 401. 

The words “ Si, eva,” “ she even,” are understood in this shtra from 
the last. “ She even, ” namely, the Parasakti even is she. “ In that,” 
namely, in the Supreme Ether, called the Satpvyoman, which is untouched 
by Prakfiti, and “ in the other,” that is, in the world of Prakriti whenever 
the light of the Lord manifests, she is ever ready to create all objects of 
desire, for her Lord, the Supi-eme Self (in the shape of various modifica- 
tions of her own self.) Tlierefore, Sri is ever attendant upon the Lord, 
and hence He is called the eternal consort of Sri. The word “ desire ” here 
means a wish for all objects of beauty and erotic sentiment. The- words 
“ and the rest ” mean all the sentiments subordinate to the sentiment of 
k&ma : such as the service of the Lord. Therefore, Sri is verily the par4- 
^akti. Why? Because she is all-pervading, and she gives release and 
bliss to the worshippers of the Lord. The word “ aya ” means all-pervad- 
ing ; and “ tana ” means spreading out of bliss and release for the Bhaktas. 
Because of these two-fold reasons (all-pervading and bliss-spreading), Sri 
is just like the Par^s^akti and has the attributes of truth, etc. And as the 
Lord is not different from His attributes, though His attributes in conven- 
tional usage are described to be separate from Him, so iSri is not separate 
from the Lord, though we talk of Her as if she was separate. By the word 
■“^di,”“and the rest,” is meant unity with the Pantfekti, namely, the 
statement of the unity of the Parl,!^akti with the Lord applies to Sri also. 
Thus the text of the Sevt. Up., “ His Par^i^akti is inherent in Him,” shows 
that she is non-diff'erent from the Lord. Therefore Sri is the Par4!^akti 
and all-pervading. And as the Paraflakti is described as the giver of 
knowledge and release and whose essential nature is all-compassion, Sri 
also possesses all these attributes, and is not different from her. And so 
is mentioned in the Visnu Purtina : — 

the eternal) is the mother of the nniverse and as Visnn is all-per- 
; vMing, she is also like Him imperishable and undecaying, 0 Brahmanas ! 

another place it is said : — 

' 0 Goddess, thou art the science of the Self -which gives release. 

If. Sri andiMsnu were not identical, and if there existed any differ- 
ence between them, then; two attributes, namely, all-pervadingness 
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and giver of salvation, could not have been attributed to Her, because those 
are the essential attributes of the Lord. And if it be admitted that there 
are two all-pervadiug substances and two givers of salvation, then we 
are landed at Apasiddhanta or a conclusion unwelcome to all parties. 

Sri is identical with the Parai^akti and this is mentioned in the same 
Visuu Purina : — 

He who is called Paramesla, who is pure (without difference), is so 
called (Paramefla means husband of the Pai8,!lakti) figuratively; may that 
Visnu be gracious to us who is the Self (the motive power) of all embodied 
being. 

The word Parameila is a compound of three words, namely, pari 
(Supreme), mS. (Lakami or iSakti) and isla (Lord or husband.) The whole 
word means the. Lord or husband of the Parasfakti. 

The qualities of all-pervadingness and the rest do not belong to 
Prakriti and are not possible in the ease of the latter, therefore it is clear 
that Sri is different from Prakriti. The conclusion, therefore, is that Sri 
is the ParUrfakti indeed, and consequently she is eternal. 

If Sri be the Parnslakti, then Her devotion to the Lord would be 
impossible, because Panltlakti is identical with the Lord and none can 
be devoted to His own Self (not even an egotist.) This objection is 
answered in the next sfltra. 

sOtBA III. 3. 41. 

IM I ^ I n 

^n^il AdarSt, because (of her) intense love. The word Adara of the text 
must be translated here as love, Alopah, non-omission, non-cessation. 

41. The devotion of ^ri to the Lord does not cease 
to exist because of her intense love for Him — 402. 

COMMBNTAEY. 

Though there is no difference between Sri and the Paryakti, which 
in her turn is identical with the Lord, yet the devotion of Sri to the Lord 
does not vanish, because of Her great love for the Supreme Lord, Who 
is Her root of existence, and Who is an ocean of wonderful attributea 
The branch cannot but love the tree, nor the rays of the moon their lord, 
the moon. So Sri cannot but love the Lord Visi^u, who is her very ex- 
istence. Her devotion to the Lord is established by the Srutis (of^ the 
Yajur-veda) quoted above. That Sruti shows that she is the most devoted^ 
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This test shows that the Lord has enjoyments of the objects of 
desire, though not moved thereto by kama or sensual desire. The word 
ak4ma means something like kflma, but not kS,ma. The force of the nega- 
tive particle 3T is to indicate similarity, and not absolute negation. A- 
ktima, therefore, is emotion like kama, but on a higher level. When lust is 
transmuted into love, ktma becomes akima. The Lord, therefore, enjoys 
the objects of desire through akima or love, not through kama or lust. 
Such desiring of the object of desire, namely of Sri, who is His ownself, 
and in whom He realises the completion of Himself, is not in conflict with 
the Lord’s being Self-enjoying and full. The intense bliss resulting from 
contact with Sri, who is His own Self, must be undei’stood like unto the 
joy which one feels at looking on his own beauty in a mirror. Therefore 
the sense of the above is this. 

The Lord is qualified as possessing two Saktis called Par4 and 
Svarupa. The highest substance is thus described in the Srutis. When 
He manifests Himself in His Svarupa Sakti or essential nature He is called 
Puru§ottama or the highest male. But when His aspect of Para^akti 
predominates then such manifestation gets the name of Dharma and the 
rest. This Parafiakti verily manifests in the shape of sweetness, lordliness, 
compassion, joy and knowledge and is called Dharma or virute. ^ri in 
the shape of sound is called the word. Sri in the shape of earth and 
other planets is called the abode and when manifesting as giver of 
gladness, joy, expansion of consciousness, she is called Sri, Radhi, and the 
rest, the highest of all women. All these are various manifestations of the 
Par&iiak’ti of the Lord. Therefore, though there is no difference between 
the Lord and His Par^iiakti or Svarupa Sakti, yet for purposes of conven- 
tional usage they are spoken of as different. And Paraiiakti is said to 
satisfy the emotional desires of the Lord. These manifestations of the 
Parfiflakti, like Dharma and the rest, must not be thought of as temporal 
and transient, but they exist from beginningless time, though they come 
into play with the coming of man on the earth. Thus there is no objec- 
tion from any consideration. Therefore, the followers of the Lord Srt 
Krisna must meditate upon the highest truth, namely, the Lord as always 
accompanied by Sri. 
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In the Gop&la T&pani it is further stated at the end : — 

era ?f cf 37^ ^ ?prirf^ ?ff 

?Ri; ??{§[% II 

Therefore Krisna alone is the highest God ; one should meditate on Him, recite His 
name, adore Him and worship Him. 

(DouhD—Eere arises the doxiTbt. Is it necessary that the worship 
of the Lord Hari must be done in the form of the worship of Sri Krisna 
or may He be worshipped in any other form ? 

(P'Arva-fah^a.) — As the above verse ends the whole Upaiii§ad, it is 



more harmonious to interpret it as laying down a restrictive rule that the 
worship, of Sri Hari must be always in the form of Sri Kfi§na. 

(Siddhanta .) — This view is set aside in the next shtra, where it will 
be shown that there is no such restrictive rule. 

SfTTRA III. 3. 43. 

Tad, of Him. Nirddharana, of decision, determining. ?n%pr: 

Aniyamah, there is no rule, or restriction. Tad, that. Dristai^, 
through the statements seen, Pritbag, separate. Hi, because. 
Apratibandhah, non-obstruction. tUSW. Phalam, fruit. 

43. There is no restrictive rule, determining the 
worship of the form of Krisna alone. Because this is 
seen ; for there is a separate fruit, namely, non-ohstruction — 


. 34 * 1 :.'. ‘ 'V ‘.s ; ■ COMMENTARY. 

fl*' ■ I A \ 

‘ J.,;. There is no such restriction that the Lord God should be worshipped 
with the attributes of ^ri Krisna only, and with no other attributes like 
those pf Sri R&ma and the rest. The form of ^ri Kfisnais generally under- 
stood to be that of the infant suckling at the breast of Jaslodlt. That is 
ad-'dfshbt- a form of the Lord, who is all-pervading, omniscient and all-bliss. 
But thbre are other forms also. Why do we say so ? Because we see so 
the. Scripture (GopSla Uttara T4panl) : — 


. resides there surrounded by the three, namely, by 

And He has His Inergy also Rukminn The one s 
in lour forms^ (Yasudeva==half anh 
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This text shows that Sii Krista has these forms also, and therefore, 
Baladeva and the rest are to be worshipped equally as Sri Krisna, for they 
are not different from Him. But then the word eva or “ alone ” occurring 
in the above text (Kfisna alone is the highest God) would become useless ! 
The word eva is not a redundancy, and the shtra answers this objection 
by saying “ the result is separate.” What is that sepai’ate result ? The 
removal of the obstruction which is caused by worshipping any other deity 
as the Highest. The worship of Krisna is the unobstructed means of 
salvation. The worship of other deities is the indirect means. The word 
eva, therefore, serves a useful purpose, by removing this obstruction or 
mediateness, which is the natural consequence of worshipping other deities, 
without the idea of their being ^ri Krisna. Therefore, this being so, a 
person who has a love for the worship of Baladeva and others, may do so, 
provided he combines in his meditation all the attributes of 6ri Krisna, if 
he is capable of doing so. Such worship is the direct cause of Mukti, 
but if he is not so capable, then he must worhip Sri Krisna alone, and 
not any other manifestation of Him, like BalarAma, etc. 


Adhiliarana XX. 

Now the author commences a new topic, in order to teach that the 
aspirant must possess also the attribute of devotion to his guru, for one 
of the attributes of the Lord is that He is reached through the Guru. In 
the description of various Vidy^s or methods of Bhakti, it is said that 
Guru Bhakti is one of the conditions of success. In the Svet. Up. VI. 23, 
it is said: — 

I cr^ mdii sr^n^ ?TfTc»Rt i 
II 

¥ 

If these truths have been told to a high-minded man, who feels the highest devo- 
tion for God, AND FOR HIS GuRU AS FOR GoD, then they will shine forth, then they -will 
shine forth indeed.” 

SimUarly, in the Chhftnd. Up. (VI. 14. 2.) it is said:- “ aman who 

finds the teachers, obtains knowledge.” 

So also in Mnndaka Up (L. 2. 12.) it is said : — 

Let a seeker of Brahman, after he has examined (and thoroughly mastered the forces 
of the worlds, that are reached by the occult) works, acquire freedom from desires for 
them. For the unoreate world of Brahman, cannot be gained through the created worlds. 
Therefore to know this, let him approach with folded hands, the Guru, who is ins^ir^ 
and dwells constantly in the eternal. ^ 
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(Doubt .) — Here arises the doubt. Does the fruit accrue by merely 
studying the Scriptures with the Guru, or does it result from such know- 
ledge accompanied with the grace of the Guru. 

(P4Tva-pa'k§a.)—The fruit results from the mere knowledge from the 
study of Scriptures. What is the use of the grace of the Guru ? 

(Siddhanta .) — The grace of the Guru is necessary, as is shown in the 


next Sutra. 


sCtTBA III. 3. 44. 


W \ \ \ \ II 

Prad^navad, just as the gift of learning given by a teacher, through 
favour to his disciple, Eva, exactly. Tad, that. !3f*cF5[ Uktam, it is said, 

44. It is said that the attainment " of Brahman is 
exactly as much the gift of the Guru, as the attainment of 
learning Scriptures from him — 405. 

COMMENTARY. 

According to the extent of the favour of the Guru in imparting 
the means of obtaining Brahman, namely in imparting teaching which 
is the cause of attaining Brahman, to that extent depends the fruit -of such 
attainment. It is not by mere study that Brahman is reached, but the 
kindly glance of the Guru is absolutely necessary for that purpose. The 
word Pra in the sfitra indicates this grace of the Guru. The Lord Sri 
Kfi§na himself has said so in the Glt& (XIII. 7). 

; Humility unpretentioxisiiess, harmlessness, forgiveness, rectitude, sekviob OP THB 
TsyLOHDE, purity, steadfastness, self-control. 

i Therefore the attainment of the Brahman is the result of that study 
, which is accompained by the grace of the Guru. 


Adhikarana XX7. 

(Doubt .) — Is one’s own exertion stronger or the grace of the Guru ! 
■ (V'&na-'paksa .) — Without exertion the grace of the Guru will not 

accomplish anything, hence one’s own exertion is stronger. 
r’Pi' (Siddhanta .) — The above view is controverted in the next shtra. 


SflTRA III. 3. 45. 


' i^ Lihga, of indicatory marks. Bhuyastvdt, on account of 

plUfaMfyi H?; Tad, that (proof). Hi, 'because. argft?(: Baliyah, stronger, 

■ . Tpd, that, or this. ^ Api, also. 


the 
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45. Owing to plurality of indicatory marks, tlie Grace 
of Guru is the strongest, but the others also (study, medi- 
tation, etc.) should be continued to be performed— 406. 

COMMENTARY. 

In tlie Chhandogya Upanisad tbere is the .story of a disciple of 
Gautama, called Satyak4ma. Satyak^ma was taught Brahma-vidyS. by 
certain Devas, who had assumed the forms of a bull, the fire, a flamingo, 
and a water-bird. Though he was taught by these Devas, he still prays to 
' his Guru to teach him Brahma-vidya (Chh8.r.. Up. IV. 9. 1-3.) 

Tims he reached the house of his teacher. The teacher said to him ; ‘ Satyak'^ma V 
He replied ‘ Lord.’ 

“ The teacher said : * Friend, thou shiiiest verily like one who knows Brahman. Now 
who has taught thee, a man or a Deva ? ’ He replied ‘ Beings other than men, (have 
taught me.) But, Lord, for my good, you should teach me.’ 

“ Because even I have heard from exalted ones like you, that only such knowledge 
as is learnt from a regularly accepted Teacher leads to the highest good,’ Then he 
taught him the very same thing, and Satyakama suffered no harm, (though he had learnt 
from beings other than a teacher), yea, he suffered no harm.” 

Similarly in tlie story of UpakoJ^ala, who was a disciple of this 
Satyakama, we find the same fact reiterated. Upakoi^ala was taught by 
the sacred fires, the mysteries of Brahman, but still he prays to his teacher 
to explain to him the doctrine of Brahman. (Chhdndogya IV. 10. L, the 
end.) 

“ Upakosala, the son of Kamal^yana, dwelt as a religious student in the house of Sat- 
yakama J^bMa. He tended his fires for twelve years. But though the teacher allowed 
the other pupils to depart, he did not allow Upakosala to depart.” 

** Then his wife said to him, ‘ This student is quite exhausted with austerities, 
because he has diligently tended your fires. (But you have not taught him), and your 
fires even though so well tended have not taught him. Now (at least) teach him/ But 
Satyak&ma, however, went away on a journey without having taught Upakosala. 

“ Then Upakosala, from sorrow took into his head to leave off eating. Then the wife 
of the teacher said to him, ‘student, eat. Why do you not eat?’ He said, ‘There are 
many desires in this man here, which go in different directions. I am full of sorrows, 
(and so have no room for food)*, so I do not take food,” 

“ Thereupon the fires said among themselves, ‘ This student has become ex- 
hausted through austerities in serving us properly. Now let us teach him,’ Then they 
said to him. 

“ ‘Prana (power) is (lower) Brahman. KA (Infinite Power and Joy) is (higher) Brah- 
man; KHA (Infinite Power and wisdom) is (also higher) Brahman.” 

“ He said, ‘ I understand that Pr§ina is Brahman ; but I do not understand ea or 

KHA, 

“ They said, ‘ That which is ka is indeed kha: that which is eha is indeed ka. 
They, therefore, taught him that the (lower) Brahman was Pr^na, and that (the higher) 
Brahman was the All-luminous (Tis^u).” 
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eleventh khanpa. 

After that the GSrhapatya Eire taught him, “ Brahman is Vast, the World-Guide, the 
Destroyer and the Eternal. As subjective Antarydmin (He is) the SPIRIT who is seen 
In the Solar Logos (by the illumined sage.) He is the ‘ SUPREME I AM,’ He indeed is 
the ‘ SUPREME I AM.’ ” 

He, who knowing this, thus meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants 
donotperish, because we guard him in this world and in the other, whosoever knowing 
tMs thus, meditates on Him. 

TWELFTH HHANPA. 

Then the Anvaharya Fire taught him, Brahman is the Protector of all, the Guide, 
the Supreme Ruler, the Joy Eternal. (As Self He is) the Spirit who is seen (by the 
illumined sage) in the Lunar Logos. He is verily the ‘ SUPREME I AM.” He indeed is 
the * Supreme I am.’ ” 

He who knowing Him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, liyes resplendent, and his dependants do 
not perish, because we guard him in this world and in the other, whoever knowing Him 
thus meditates on Him. 

THIRTEENTH KHAlNipA. 

Then the Ahavaniya Fire taught him, Brahman is All-powerful, All-pervading, the 
Luminous, the Sentiency.” (As Self, He is) the Spirit who is seen (by the illumined sage) 
in the Leva of lightning. He is the * I am.’ He indeed is the * I am.’ ” 

He who knowing him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent. His dependa%|JS do 
not perish, because we guard him in this world, and in the other, whosoever knowing Him 
thus, meditates on Him. 

FOURTEENTH KHANPA. 






; T; Then they said, ‘^Friend Upakosala, (thus have we^ taught thee theoretically) the 
■two doctrines about God, namely, that God is the ‘ I ’ (the inner ruler of all souls) and 
that God is the ‘ Atman ’(the All-pervading cosmic agent.) But thy teacher alone will 
tell thee the (practical) mode (of realising this teaching.)” In time his teacher came 
; back, and said to him ** Upakosala 1” 

He answered “ Lord.” The teacher said, Friend, thy countenance looks bright 
as that of a person inspired. Now who has taught thee (a Leva or any lower entity) ? ” 
Upakosala said : What (lower entity) can dare teach me, Sir ? Men and asuras hide 
themselves before thee. The (presiding Bevas of) these (fires) verily taught me. They 
were (refulgent) like these, but unlike these (as they had hands, feet, &c.)” Upakosala 
spoke about the Fires before his teacher. The teacher said, “ What, »my friend, have 
these Fires told you ? 

. ' / Upakosala answ^ered, “This (repeating all that the Fires had told him.)” The 
■i^Cher said, “ My friend, they have taught thee the knowledge about the World-suppor- 
ters, bu-t I shall tell thee (the goal, the path and the method of meditation). As water 
ctecisiuot, cling to a lotus leaf, so no sinful act clings to one who knows Him thus.” “ He 
^ “ Lord, tell me.” He said then to him, 

FIFTEENTH KHANpA. 


;-i 

f4' 




.ft 


V'i 


^ : (He said). This person who is seen in the eye is the Self (called V^mana.) This is 
fhe Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
Person resides M tlie ^e) therefore, if any one drops melted butter or water on it, it runs 
; • away on both to %e eye.) 
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The wise call Him the Samyadv^ma (the Most Beautiful) because all objects of 
beauty enter into Him- All beautiful objects enter into Him who knows Him thus. 

He verily is called Vdmani (the Giver of beauty), because He alone gives beauty to 
all. He who knows Him thus gives beauty to all (beings inferior to himself.) 

He is also Bhamani (the Resplendent), for He shines in all worlds. Re who knows 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform their death ceremo- 
nies or not, they go to the plane of the Ray, from the Ray-plane to tbe Hay-plane, from the 
Bay-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern six-monthly plane, from the Six-monthly plane to the Annual plane, from the 
Annual plane to the Solar plane, from the Solar plane to the Lunar plane, from the Lunar 
plane to the plane of Sarasvati, (from that they reach to the plane of the chief Tayu) who 
is her Lord and beloved of God. 

He leads them to Brahman. This is the path guarded by the Hevas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
humanity, yea, they do not return. 

These texts show that there are many authorities to piwe that the 
Grace of the Guru is the strongest element, in bringing about Mukti. 
“ But if this be so why should a man exert at all ? The grace of the Guru 
is all-sufScient.” One should, however, not fall into this mistake. For 
the texts also say that a man should have supreme devotion to God, 
(Yasya deve par^bhaktih) and that he should study and meditate (Srota- 
vyab, mantavyahj and the rest. All these are necessary for attaining 
perfection. Hence says a Sinriti text : — 

The grace of the Guru is the strongest. There is nothing stronger than that. Still 
study, mediation and the rest must also be performed in order to accomplish that (Release.) 


Adhikarana XXII. 

It has been established that tbe frnit is obtained by 'worshipping 
tbe Tx)rd as qualified with attributes accompanied with tbe Grace of the 
teacher- Now the a'uthor reconciles those texts which are an apparent 
conflict with the statement above made. In the Gop&Ia TS,pani the ' sages 
asked Brahm&, the lotus-born, about that being who is the object of adora- 
tion to all, from whom death is even afraid, etc. In reply to their question 
Brahma teaches that Sri Krisna possesses those all attributes and that 
the method of reaching Him is devotion to Him, which Brahma teaches to 
the sages. In the U ttar Gopala Tfipani he further says : — 
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Since this is so, let Mm meditate on Him who is beyond Rajas with the idea “lam 
he,” “lamGopMa.” He obtains Moksa,he gets the state of Brahman, he becomes a 
knower of Brahma. 

(DouM .) — Here meditation with non-difference is apparently taught 
by the phrase “ I am he.” Therefore arises the doubt. Is this meditation 
“ I am he ” based upon the teaching that the supreme Self and the indi- 
vidual Self are identical in essence, or is it only a particular kind of 
meditation, a particular manifestation of devotion taught above and in 
which state the Bhakta identifies himself with the object of his devotion ? 

(PArva-pah^a .) — The opponent holds the view that the first alterna- 
tive is the right one, for the words of the IJpanisad naturally lend them- 
selves to that view, and that Moksa is caused by meditating on the Great 
truth, that the individual Self is identical with the supreme Self. 

(SiddJidnta .) — The view is set aside by the next sutra, where it will 
be shown that Soham is a form of Bhakti only, and is not to be taken 
, literally. 

sOtra III. 8. 46. 

u ^ i ^ u 

Purva, of the former devotion.) Vikalpah, an optional 

form. Prakaranat, on account of the subject matter. Sy^t, there 

may be. Kriya, the acts of offering in puja. Manasavat, 

act of meditation. . 

Lv 46. This “ Soliam” meditation is a form of the former 
u (i.e., it is a kind of Bhakti), because of the context, just like 
Vi the mental forms of meditation and the physical acts (offer- 
ings in Puj^ and the rest, are but modes of Bhakti) — 407. 

COMMENTARY. 

This mental idea “ I am He ” is an optional form, and nothing more 
than that, of the “former,” namely, of Bhakti. Why do we say so ? Because 
of the context. The opening sentences of the Gopala Tapani, after 
describing meditation and japa of Sri Kfisna, thus defines Bhakti or 
Bhajana : 

4 Bhajana or worship means Bhakti or devotion to the Lord. It consists in having no 
desire, or rather in renouncing all desires of enjoying the fruits of good work, either in 
" ^tMs world or in the next : and in fixing the mind In That (S’ri K|»isna.) This is indeed 
true Kaifkarmaya or Sannyasa. 

; This Bhakti being mentioned in the previous portion of the Upani§ad, 
and being also mentioned in the concluding portion of it also (Sachchi- 
danand-aikarase bhaktiyoge tisthati) the middle portion “ Soham” cannot 
but refer to tills Bhakti. Hence this text must be interpreted in con- 
sonance with th® • ti^hihg told the concluding portions of the whole 
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Upaiiisad ; and when so interpreted, it is found to he a peculiar mode of 
Bhakti, and not a different statement altogether, teaching the identity of 
the human soul with God. The Sutrak4ra illustrates this by an example, 
“ Ki’iy4-mS,nasa-vat.” It is like acts of services and pujSs, and mental 
meditation. As these acts of Pujfi and meditation are but modes of Bhakti, 
BO also the cry of the devotee “ I am He,” is also a particular mode of that 
very Bhakti previously taught. This mental condition “ T am He ” arises 
from the intensity of love, as well as fx-om the extremity of fear. (As the 
Gopinis from the intensity of love cried out “ I am Krisna.”) Or as a 
man attacked by a lion, from the extremity of his fear says “ I am the 
lion.” The sense, therefore, is this. In the Purva Tapani the question 
asked is “ Kah paramodevah, etc.,” Who is the highest God, etc. ? The 
sages asked Bralimfi about the nature of that transcendental substance; 
who possessed the attribute of being the object of adoration to all, who 
destroys the cycle of birth and death for His devotee, who is the refuge of 
all and the cause of all. Brahma being thus asked, replies by saying Sri 
Kyisna is the highest God, who possesses all these attributes, which the 
sages have enquired after ; and then he further teaches that he who medi- 
tates on Sri Krisna, recites His mantra and worships him, becomes 
immortal, and by such Bhakti the man loses the fear of the world. On 
being so taught, the sages again asked BrahmS what is the form in which 
Srt Krisna should be meditated, what is the particular mantra which 
should be recited, and what was the mode of worshipping Him ? Here 
the question evidently relates to an object of devotion and the method of 
that devotion. Being thus questioned Brahma teaches the form of Sri 
Kyisna which the devotee must meditate upon in the verses beginning 
with “ The cow-herd of the colour of cloud standing under the kalpa tree, 
etc.” Having thus described His form and essential nature together 
with His companions (the cow-herd, the cow-mates and the cow) BrahmA 
next describes the mantra that one must constantly recite in his japa, 
and then he says that the worship of Krisna consists in devotion to Him, by 
which a man discards the fruit of all works to be enjoyed here or in the 
, next world, and which consists in renunciation of all such fruits ; and such 
fixing of the mind on the Lord is true Sannyasa. In other words, 
BrahmA teaches three things to the sages in answer to their three questions. 
(1) The form, which must be meditated upon, (2) the'Mantra which must 
be recited in the japa and (3) the most important of all, he gives the 
definition of Bhajana, as Bhakti in these memorable words : — 
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Bhajana or worship means JBhakti or devotion to the Lord. It consists in having no 
desire or rather in renouncing all desire of enjoying the fruits of good work, either in 
this world or in the next. And in fixing the mind in That (feri Krisna.) This is indeed 
true Naiskarmya or Sannyasa. 

This defines Bhakti and describes its nature. After thus defining the nature of 
Bhakti, the Upanisad teaches the silent recitation of the Mantra with the syllable Om 
prefixed to it, and states that the result of such Japa is Mukti, in the shape of 
attaining Krista. 

He who recites this Mantra, consisting of five words, prefixed with the syllable Om, 
is shown by the Lord His own form; therefore let the person desiring Mukti recite it 
always. 

' A^ofe,— "With the syllable Om, the mantra would become Om Klim Krispaya, Om Gov- 
indSya, Om Gopijanavallabhaya, Omsvaha Om. 

Having thus shown the result of this japa, the Upanisad goes on to 
say • ■ j| 

; > ^cTcT ; 

“I worship with the highest praise that one Govinda, whose form is existence, 
knowledge and bliss ; whose mantra consists of five words ; who is seated imder the 
• heavenly tree in BrindSban, along with the Maruts.” ' > ■ •;; 

, •• T Having thus shown that a naan by meditating on Krisna gets ‘ 

knowledge and happiness, the first part of Gopfda Tttpani ends with the v 

i' , statement “ Therefore Kfisna is the highest God, let one meditate upon -j 

,BKm, let one recite His mantra, let one love Him, yea love Him. Om tat 

* , :|i 

. , Thus an analysis of the whole of GopMa Pflrva T4pani Upani§ad ■ 

shows that it begins with declaring that Krisna is the highest God, and 
ends with that declaration. The whole thesis of this Upanisad is to 
teach the greatness of Krisna, and His worship, as the only means of “ ^ | 
getting Mnkti. « 

It does not show that the Jivas who have to worship Krisna are 
identical with Him. An analysis of the second part {i. e., of) Gopala 
,, Uttara Tapani (in which occurs the phrase “ I am Re ”), would lead any ' 

. jise^^Dable man to the same conclusion as above, in spite of this stumbling i-i), 

' . Kfdckjof Soham Asmi, I am He. We now proceed to analyse this Upanisad. Ti 

^Ctice the cow-maids of Byindaban asked Krisna, Who was 
''the fiittesf person whom they should feed with alms? Krisna replied J 
that Durvi^$s-was such a person, who lived on the other side of . the 
^ ^ YamunL > ^feey .,;ask^'|JixP' JIow are we to, cross it ?” Kri§ria sMd, you ' 
will walk o’yer a. celibate.’;, ^Tb©: Cf^riftai-ds:;- ■ 1 
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did so, and crossing the river, went to the hermitage of Durv^sas, and pre-; 
sented all the delicious dainties that they had brought for Him, And the 
sage did full justice to the viands. Being highly pleased, he blessed them, 
and then they asked him, “ How are we to return ? ” He said, “ walk 
over the waters of the river saying that Durvam is a fastivg sage.” The 
cow-maids perplexed, making R^dhS, their spokesman, enquired from him 
the meaning of these dark sayings — bow Krisna was a celibate, and how 
Durvasas was a fasting sage. Then Durvgsa explained to them the 
mystery of the Great Self of 6ri Krisna, beginning with the following 
words: — “This verily is ^ri Krisna, about whom you have asked, who 
is the cause of the subtle and the gross body, etc.’’ He taught them, that 

Kri§na was the cause of all, that His nature was to willingly 
submit to those who loved Him with sincere and disinterested affection ; 
and that He is the eternal beloved of such souls. Then the cow-maids 
asked him about the birth, deeds, the Mantra and the various places of 
manifestation of Sri Kj'isna. And the sage tells them these, commencing 
with the following words : — 

“In the beginning was God Narayana alone, in Whom these worlds^ are interwoven. 
Prom the lotus of his heart arose Brahm^, the Creator of the world. Brahma asked Him 
who is the highest and best of all avataras with whom all the worlds and the Devas are 
satisfied, by remembering whom they cross the cycle of births and deaths, and how is this 
avat^ra, the Brahman ? 

To him replied the God N^rayana, “ As there are seven Sties on the summit of the 
Meru hill where dwell those who have performed good deeds, wdth the desire of getting 
reward ; so there are seven other cities above these where dwell those who perform works 
without any desire of reward. Among them the best is the city of Gopala, the manifested 
Brahman. This city is Madhura. 

Then N&rAyana describes this sacred Madhuria, surrounded by various 
groves and gardens, forests and bowers and protected by the Chakra of 
the Lord. And then he says, “ Sri Hritna dwells in this city, accom- 
panied by His three powers, and four glories (BalaiAma, Aniruddha, 
Pradyumna, and Rukmini) who represent the four lettere of the syllable 
Aum. Then He adds : — 

Since He is so, salutation to Him, who is above Rajas. Let a man thinking that “ 1 am 
He,” meditate “L am QopMa.” 

This teaches a form of meditation — the meditation of unity between 
the worshipper and tlie worshipped, and shows that such prayer of union 
is also a cause of Mukti. Thus this teaching “ Soham, GopHoham ” does 
not declare the absolute identity of the individual soul with the Supreme 
, Self, but that a more reasonable interpretation of this text is that it teaches 
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a particular kind of devotion, similar to those taught in the'preceding 
portions of this Upanisad. As in the state of ecstasy, a man weeps, rolls 
about, becomes catalyptic, etc., so also there comes a stage in devotion, 
when the saint cries out “ I am He,” “ I am Brahman.” All these expi-es- 
sions are occurrences of God-intoxicated souls, and are not to be taken in 
their literal sense. Expressions like these, found in other XJpanisads, like 
the Taittirfya and the rest, declaring non-difference, must be understood in 
this sense, namely, as expressions of persons saturated with Brahman and 
possessed by Him. This is possible only where there is difference, and 
not where there is absolute identity. This li^s been explained before also. 

The author now gives another reason for holding that statements 
like “ I am He, ” are merely expressions of particular mental modes of the 
devotees, and they should be so understood ; and that they do not teach 
the absolute identity of the human soul with the supreme Lord. 

SUTRA III. 8. 47. 

n ^ I ^ I n 

Atides^t, on account of comparison. ^ Cha, and. 

47. And on account of comparison (made in tke 
Gop&la Uttara TSpani between the Lord and His BbaLtas, as 
that of a father jind his sons, the human soul is not identi- 
cal with the Supreme Self) — 408. 

?■ ’ It'; ' COMMINTARY. 

In the same Upanisad (Gopala Uttara T4pani) the Lord addressing 
' ^rahmS, says 

ft ^ *T%: 5rc I 

?i«iT frar jw ti 

As thou art surrounded by Thy sons (Nfirada and the rest, and art happy in their com- 
pany), as Rudra is surrounded by his hosts, as I am constantly accompanied by sVi, so 
verily My Bhaktas are dear to me. 

This verse may also be translated thus : — 

As Thou with Thy sons art dear to Me, as Rudra with His hosts is a constant object 
, My solicitude, as Sri is ever impartible from Me, so is My devotee dear to Me. 

, This shows that as the lotus-born Brahma and the rest are accom- 
ptoied by their sons, etc., so the Lord is always accompanied by His 
Bhaktas,; and He loves them very dearly. The word “and ” implies that 
the next , verse also should be considered in this connection. 

^ jnn I 

% II 
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“ Let My beloved meditate constantly on the esoteric meaning of My 
form as described above, such as My crown is kutastba, etc. Tims he attains 
release, becomes free and I give myself to Him.” Thus this Upanisad 
shows that the devotee is the eternally beloved of the Lord and that as he 
has entirely given himself to Him, the Lord has also given Himself to Kim. 
Now this eternal loving and reciprocal gift is impossible if the devotee 
were identical with the Lord. Tlierefore expressions like “ I am He,” “ I 
am GopS,la ” (Analhaq), “ I am the true ” indicate that they are different 
modes of Bhakti. Thus should be explained the “ Sob am ” expressions 
found in other Upanisads like Rlina Tdpani, etc. 

Thus it has been established that release is to be obtained from the 
worship of the Lord accompanied by the Grace of tlie Guru. There can 
be no objection to this proposition. 


Adhiharana XXIII. 

Vidya of meditation preceded hy the study of Scriptures. 

The author now tries to show more clearly that the release is to 
be obtained by such Vidyft. Expressions like “ Knowing Him verily one 
goes beyond death,” “ There is no other path to walk upon” — (^vet. 
Up. III. 8). Similarly, in Purhsa sukta, “ knowing Him verily one be- 
comes immortal here.” Such expressions show that it is by knowledge 
that one gets immortality. 

(Douht.) — Here arises the doubt. What is the direct cause of Mukti ? 
Is it the performance of the ritualistic acts which lead to Mukti ? Or is 
it the performance of such acts accompanied by VidyS, as defined above ? 
Or does it depend on Vidyit alone, independently of Karma or ritualistic 
acts? 

{P4rva-pak^a.) — The Purvapaksin maintains that Mukti depends upon 
the due performance of the ritualistic Karmas, and he refers to the 
six aphorisms commencing with III. 4. 2-7. On the strength of these 
aphorisms, he maintains that Vidy4 is secondary or rather it stands to 
Karma in a supplementary relation. The Pfirvapaksin further says, if 
Karmas alone are not the cause of Mukti, then Karmas plus Vidyfi lead to 
Mukti, and that none of them singly has the power of giving release. Thus 
he takes his stand on the first two alternatives. In support of his proposi- 
tion that the combination of VidyS, and Karma is the cause of Mukti, he 
refers to the following jfioka: — 
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As the birds move in the sky with the help of both their wings, so a man becomes 
Mukta by the conjoint help of Karma and Jn^na. 

The Phrvapaksin further says that Mukti may depend upon. Vidya 
alone, because of the text above quoted. For all these reasons he affirms 
that . the true cause of Mukti is indeterminate. It may be Vidya, it may 
be Karma or it may be a combhiation of both. 

{Siddhanta,) — The following sutra refutes this view. 

sOtKA III. 8. 48. 

5 u ^ i ^ i u 

Vidya, the devotion accompanied by knowledge, Eva, indeed. 
5" Tu, verily, undoubtedly. cTtl Tat, about. Nirdh^ran^t, being 

asserted. 

48. Vidya alone is verily the cause of Mukti, because 
Scripture mentions it exclusively — 409. 

COMMENTARY. 

The word tu is used in the shtra in order to remove the doubt 
above raised. The Vidy4 alone is the cause of salvation and neither 
Karma nor the combination of Karma and Vidy&. Why do we say soi^ 
Because of the assertion in the Scriptures : — (8vet. Up. III. 8.) 

By knowing Him alone one gets Mukti. 

;;.>y In the above, the particle eva alone ” indicates that the Vidyd and 
.Vidy4 only leads to Mukti. By the word Vidya is meant here devotion 
preceded by knowledge. The word. Viditv4 of the above text, there- 
fore, means by being devoted to Him, having fully known His essence.’^ 
That this is the true meaning of the root Vid, to know, when used in the 
Scriptures, we find from other passages also. Thus the well-known passage 
ofBrih. Up., VijnAya prajnam kurvita after knowing, let him practise 
wisdom,” where the word wisdom means the same thing as VidyA, and the 
sentence means after knowing Him let one practise devotion.” The 
Smriti also uses the word Vidya in both these senses of knowledge and 
d-evotion. Thus in the sentence, Vidy4 kutharena sitena dhirah the 
wise one with the sharpened axe of Vidytl” Here the word Vidy^ evi- 
; d4hily means knowledge; Similarly in the Gita IX. 2, the word Vidy^ 
ih the sense of devotion. tR4ja vidyil, raja guhyam, etc.) 
r lmfact the word Vidyd,, when used as a general term, denotes both 
knowledge ; and devotion, but when used in a restricted sense, it means 
devotion oidy. It is like the words Kaurava and M^m^^msaka. When^ 
used in a getieVic Kaurava includes the sons of Dhritarastra and 

of P&ndu, but when ushd a a resfripted sense, it means only the first class 
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and not the Pandavas. Similarly, a Mim4insaka in a general way means 
one who knows the Mimamsa, whether it be the Pfirvamimamsn of Jaimmi, 
or the Uttara MimAms& of Badarayana. In this generic sense a Vedantm 
knowing the Vedanta sutra is also a Mlmarnsaka ; but in the restricted 
sense the followers of Jaimini, who study the Karma Mimainsa are only 
called Mimamsaka and not the VedAntins who study the Brahma UimkrasL 
This Moksa, moreover, is brought about by the direct perception of 
the Lord as an external object, namely, by the perception of the Lord m 
the same vray as one sees an object which is exterior to himself. So long 
as this external visual perception does not take place, there is no salvation. 
Therefore, the author says in the next sutra : 

StiTRA III. 3. 49. 

u ^ ^ I n 

Dar^anat, it being seen in the scriptures, -sr Clia, and. 

49. And this Mnkti takes place by seeing tbe Lord 
—410. 

COMMENTARY. 

In the Mundaka Up. IL 2. 8, we read as follow 

II A II 

The fetters of the Jiva are cut asunder, the ties of Lihgadelia and 
Prakriti are removed, (the effects of all) his works permh, when He is 
seen who is Supremely High : (or when the Supremely High looks at the 

This clearly shows that Mukti is the result of the direct vision of 
the Lord . The word “seeing” is not used here in a figurative sense, 
but means seeing the Lord like any other object of perception. 

If this be so, then it contradicts those Scriptural teachings which 
declare that release is from Karma ; or those teachings which assert that 
Mukti is obtained from the conjunction of knowledge ^and action, Jn4na 

and: Karma. This objection is answered in the next sutra. 

. . SfiTRA III. 3. 60. 

^ ^ U ^ U I V.O U 

' ' ^ruti-adi, of tbe Vedas and others. Baliyastvat on 

account of the stronger force. Cha, and. Na, there is no. str:, Badhafi, 
refutation, ^ v - 
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50. The texts quoted by the Pdrvapaksin are not 
competent to set aside the texts which declare that Mukti 
is by Vidy^ alone, because the direct texts of the feruti to- 
gether with those passages which are indicatory or which 
give some reason, are more powerful than the texts of the 
Purvapaksin — 411. 

COMMENTARY. 

By the two texts quoted by the Purvapaksin, it is not possible 
to set aside the operation of the texts which declare that it is by Vidya 
alone that Mukti is obtained. (The two texts of the Purvapaksin are 
given, in sutra III. 3. 48.) Wliy do we say so ? Because the texts of 
the Vedas are stronger in force than the Siupti texts quoted by the 
Pdrvapaksin. Such weaker texts cannot set aside the stronger texts of 
the Sruti. The Sruti uses the exclusive particle eva, (tarn eva viditvd) 
to indicate that it isby'Viditvd or Vidyd aZone that Mukti is obtained, 
This strong text of the Sruti overpowers the weaker texts. This text 
is the strongest by reason of the word ‘ eva ’ in it. The word ‘ adi ’ in the 
sutra indicates that reason and characteristic marks are also in favour of 
Vidyd being the cause of Mukti. The scriptures give characteristic marks 
or suggestions indicating that Vidyd alone is efficacious. Thus the follow- 

» 'V 

lying text: — • 

it 

I “ The king India though He had offered one hundred Asfvamedha 
sacrifices, yet he was not satisfied with himself and approaching the ador- 
able Brahmd, said to Him — “ Neither by sacrificial works nor by riches, 
nor by any other means like these can one see the highest joy, there- 
fore tell Thou unto me the great truth.” 

( This shows by suggestion that Vidyfi. alone is efficacious and not 
iCarma.) Another text says, Nasty akritah kritena, the eternal is never to 
be obtained by the transient means. This gives the reason why Vidyd 
alone is efficacious. Mukti is an akfitah or non-manufactured or eternal 
tiring. ’ And, therefore, Karmas which are kyitas or products cannot give 
'Mukti.' ■'■■■' I 

' V ' As regards the six sutras III. 4. 2-7, quoted by the Piirvapak- 
sin, they , do not represent the view of Badarflyana but of Jaimini ; and 
the Sfitrak&ra Mnieelf refutes the opinion of Jamini in his subsequent 
sfitras beginning ^14. ^ v 
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The word ‘ cha ' in the saira indicates that all those passages which 
emress that VidyS destroys all Karmas mnsylso be iaoladed he«^ 
The text quoted by the Purvapaksin, namely lam J 

Vidy4 and Karma conjointly Mnkli is obtained is explained by the Snlra- 
‘iwte!it is prored that VidyS, alone is the cause of Mnkti. 

« Adhikarana XXIV. 

Now tlie author shows that Mukti is to be obtained with the auxi- 
liary help of holy men. In the Tait. Up. I. 11. 2., it ib sai 

Let the guest be a God to Thee. 

{Boi,lt.)~ls the worship of the holy men a cause of getting Mukti 

” ‘'°V™™»-P“'“-'-Uae opponent’s view is, What is the use of worship- _ 
Ping the holy men when Mukti is to be obtained by the Grace of the 
Suru added to the worship of God ? The good men or Sat are not means 

** (Sa*d.ito.)--This view is set aside in the next sdtra. 

StTTRA III. 3. 51. 

mgwnfofwt: H ^ I ^ I 0 

Anuhandha-Adibhyall, from the correspoodiog injunction (to 
wrnreshiD tbc great souls) and from others i . • 

51. From tlie express injunctions (for worshipping 
the great souls it follows that that also is an auxiliary to 

Mukti)— 412. 

COMMENTARY. 

The word ■■ annhandha ” means the injunction about the worship 

ibe worn ^ worshipping them as if they were 

n Bv^Iuch wLhip also they become gracious and Mukti is obtained. 
Devas. By sue P auxiliary to Mukti, then the 

H*e Worship the gnes. as a God,” A.ithi devo 

Sruti ,wouW Holy and the Great One. In 

^e* BhSgavata Purina sl» we find the same teaching given by Jadabha- 

toEahiiga^^g^^ tnfil tf ^ ^ I 
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This attainment of Mnkti cannot be had withont the service of the Great Ones ( lit., 
withon“ting one’s self with the dust of the feet of the holy ones) for this knowledge 
isnottobeobtataed by austerity, 0 Rahdgana! Nor by saeriflcial oflennp, nor by 
Srlf food or houses! nor by the study of the Yedas, nor by the worship of water, 

firo or ijh.G Sun. ^ /"vt to i * 

Tke Lord has Himself said so to Uddhava in the same (Xi. LZ. L-^) . 

^ lit ^ ^ I 

5r ^ ii 

3cITPr ’WIT5 1 

?j«n ^ WR II 

I am not constrained so much by the practices of Yoga or the study of SShkhya, or 
by the recitation of the Yedas, or by the performance of penances or by renunciation, or 
by acts of sacrifices, charity and public utility, or by alms, or by fasts or worship of 
devas, or recitation of secret mantras, or by visiting sacred pilgrimages, or by the ru 
of restraint and religious observances ; so much as I am constrained by the company of 
the Good which destroys all other evil companionship. 

Here the Lord, even after revealing His own mystery to Uddhava, 
ends by saying that the company of the Good (Satsahga) is the highest 

means of constraining God. namely, of reaching Him easily. Ther6fo»,_ 

: Satsahga is one of the seerets of sMhana or practiee by whioh a .r*“ 

.may reacTi G"od. 

I The word “ adi,” “ and the rest,” means that going to sacred pilgnm- 
‘ages and not abusing worshippers of Gods other than Han, are ako to be 
...imluded, in the meaning of the word Satsabga, as we find from the 
. ifollowing Smpitis : — 

*4 4T (Bhflgavata Purana.) 

fat w (Padma.) 

A nerson who serves (the Masters) and has faith gets a taste for the narrafaons of 
the life-history of Vasudeva. This taste is acquired, O Brahmanas ! hy serving the 
Great, by visiting sacred places of pilgrimages. Hari should be worshipped alone as the 
Highest God, Supreme over all Devas and Rulers of Devas. Nor must such a oue look 
‘with contempt upon gods lihe BrahmS, and Rudra, etc. 

> 1; f ^ iVote—See Ndrada Bhakti SdtPa S. B. H., Yol. YII, p. 18 and 19. 
r -The Purvapaksin says, it is through the grace of God that one gets a 
and the companionship of the Good ; therefore, why not say thpt the 
^ 0 ^ of God alone is the cause of Mukti. Even the good luck (A-dri^ta) 
is also caused by the Lord, and cannot be said to be the cause of - getting 
the Iiord. In fact, all human motives and inclinations are caused by tne 
Lord, as previous Sfitra TT. 3, 39. Therefore, to 

imagine thirt of good mep is also a cause 
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of Mukti is a redundancy, for when the grace of God is obtained, there is 

no necessity of any other person. . . n i 

To this objection we reply, it is perfectly rig it la o ■ 

is the cause of the grace shown by the Guru and the Great Ones sUll Ue^^ 

persons must also be considered as causes, thong i me la • 

has been explained in Shtra II. 3. 40 and the rest. The fact is that the 
W « is a slave to His devotees, confers His Pow- of gracing . 
grace to such persons ; therefore, snch persons (the Guru and the Great 
Ones) may be considered as independent agents in_ sliowrng grace to 
otbers. When a man lias tbe good fortune of obtaining the grace o 
these Holy Ones, then the Lord also shows grace on such a person, i us 

all texts are harmonised and conflict removed. 

Mnf/? following sfitras of Naracla sliow the same : « 

MirroiSrsp^elMeoutLecW.— •< -'IT 

„„ w.y b. tote. lut. the e~letr «<•>■» »»“ 

nbtXed association with the Great Ones is infallible in its operatzoip39. • 

“d companionship of the Great is gained by the grace of God alone-40. 

Because there is no distinction between Him and His man-41, 

Adhikarana XXV. 

(Doubt.)— Now arises the doubt with regard to the text of the 

“““* mTwX rfBwihman is of diBeiaut modes, according as it i. 
T^ure worship of Brahman, oris accompanied with meditation on the 

V Guru and the Great Ones. The question is. ■*“ ° 

meditation lead to the same fruit or are their results diffeient . Is it the 
« of the diSereut pemeption of Brahman in Mukti, hy the devotees 

who had come through different paths ? ^ 

■ fPi!r»ono»sa.)-The Purvapaksin says, there is no difference m the 
perception of Biahman, by tbe devotees, in Mukti, Though they had come 
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by diffei’ent paths, their perception of Brahman is uniform, just like the 
perception of travellers coming to the same city, through different direc- 
tions. Though they come by different roads, they see the same city. 
They do not see different cities, merely because they had come through 
different roads. That their conception is uniform, is proved by the 
^ruti also. We have in the Mundaka Up. (111. 1. 3.) that on attaining 
Mukti all the Jivas get similarity. 

■When the Jiva sees the golden coloured Creator and Lord, as the Person from whom 
BrahmS, comes ont, then the wise, shaking off virtue and vice and becoming free from 
Avidya, attains the highest similarity. 

Therefore, you cannot say that Mukti is different for different people, 
according to the paths on which they have come up. 

(Siddhanta .) — This view is set aside in the nestsfftra, which shows 
that the vision of the Lord, obtained by the devotees in Mukti, differs 
according to the paths on which they have come up. 

SfiTRA III. 3. 52. 

riftrat 11 X I ^ 1 u 

Prajna, cogniiioii, perception. Antara, the other, the different. 

Prithaktvavat, according to the variety of, or the difference in. 
Dristih, the direct seeing of Him, by the devotees, “q* Cha, and. cT? Tad, that. 

V Uktam, is stated. 

hhf 52. Like tke difference between tbe two sorts of 
knowledge mentioned in Bribad. Up. IV. 4. 21, there is 
,, difference in the perception of the Lord, by the different 
/devotees, in the state of Mnkti. And this has been expressly 
mentioned in the Ohhandogya texts — 413. 

COMMENTARY. 

In the sentence Vijn^ya prajnfi,m kurvita (after knowing Him let 
him practise wisdom, Bfihad Up. IV. 4. 21), we find two sorts of know- 
ledge, one called Vi j Sana or knowledge and the other is called Prajni, or 
wisdom. The first is intellectual knowledge obtained from the study of 
the words of the Scriptures But the other called PrajM or wisdom 
''means devotion. This differs from the first, for the one is a mere intellec- 
tual conception, the other is an intuitional realisation. As there is this 
difference between the intellect and the intuition, so there are different 
kinds of intuitions also, — beatific vision obtained by the worshippers of 
the Lord, is not same for all. Visions differ, according to the attitude of 
the worshipping souls.- This has been asserted in the text of the OhhSnd. 
Up. mentined aboyei ;! .najmely, there is a difference in the state of Mukti, 
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according to the Kratu or faitli of the devotee. Thus it follows that the 
vision of the Lord differs according to the nature of meditation on Him. 
And that, after such vision, there comes final Mukti. The similarity- 
spoken of in the Munrlaka Up. consists in this, that all have the vision 
of the same Lord, though He appears in different aspects to different 
devotees. In other words, all see the Lord called Niranjana, free from 
all veils of but that does not mean that Lord does not appear in 

different aspects, to the different devotees. 

(Ohjeetion .) — Admitted that this is so, your argument is still faulty. 
You say that without Vidya or devotion, there is no vision of the Lord ; 
and without such vision, there is no final emancipation. Both these pro- 
positions are untenable, because during the time of the manifestation of 
the Lord on earth, as an Avatara, He is seen by persons who have no 
devotion ; and even after such seeing, all who see Him do not get Mukti. 
All who saw Krisna or Rama did not get Mukti. This objection is next 
answered. 

SOtEA III. 3. 58. 

Jr ii ^ i ^ i ii 

qf Na, there is not (the power of liberating.) Samany^t, due to 

similanty. Api, even, Upalabdlieli, of the seeing, or perception, 

Mrityuvat, just as in the case of every kind of deatli. Na, not. ff Hi, 
because. Loka-apattih, the reaching to the other worlds. 

53. As deatli, common to all, (does not mean Mukti) 
but only attainment of any particular region of enjoyment, 
so Mukti is not attained by an ordinary or common vision of 
the Lord, obtained by every being (when the Lord incar- 
nates on earth as an Avatdra) — 414. 

COMMBNTAEY. 

The word “ also ” has the force of exclusion. That vision which is 
obtained in a general way, namely, which is common to all, at the time 
when the Lord descends on the earth and assumes a physical form, is not ' 
the cause of Mnkti. As death, -which is common to all, is not the cause 
of Mukti, though to the Jivanmukta, death means Mukti. But is then 
there no good result even in this ordinary seeing of the Lord, when He 
comes as an Avatara ? Do those persons who see the Avat&ra get no fruit 
at all ? Yes, they do. It is not Mukti, but attainment of higher spheres 
of heavenly joy. Thus as the Yidyddhara Sudarsana saw the Lord in 
a general way and got heaven, or just as the king Hirga also got’ heaven 
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by such seeing. If you say that getting heaveu is Mukti, then the sutra 
replies “Nahi”not so. Getting of higher spheres is not Mulcti. Ihe 
Smriti is also to the same effect. In the Nar^yana Tantva, we also find 
the following . 

“Prom the ordinary perception ot sOme one form, different celestial regions are 
reached, imt final release comes from , the perception to which he is specially entitled; 
and there' is no doubt as to this, that the soul attains Mukti (release) on obtaining the 

perception of Brahman, for which he is eligible.” _ _ 

The sense is this, the vision is of two sorts— the vision of tlie i.ord 
as enveloped in Maya, and vision free from such Maj4. The first sort 
of vision arises when there is great merit of Punyam. Through such 
vision a man I'eaches heavenly regions ; hut the second soit of vision, 
which is obtained only through theosophic knowledge or Brahma- Vidyfi, 
the subtle body called the Lifiga deha is destroyed, the man becomes the 
beloved of the Lord, has His vision and sees Him as consisting of intelli- 
gence and bliss, free from all Mayfi. It is this vision, so produced, which 

' causes the final Mukti. Thus every thing is reconciled. 

It is said, that even the enemies of the Lord, killed by the Lord, get 
Mukti at the very moment of their death, when they are just killed by 
Him. How is this? Such persons get final Mukti, because their Lifiga 
'.deha even is destroyed, by the mysterious touch of the sacred weapons of 
the Lord, as they strike at Him. When the Lihga deha is once destroyed 
thus at the very moment of death, his attitude of mind instantly changes 
Irom’ hostility to Him to love for Him, and ho at his last moment sees the 
..'Lord, as the object of greatest endearment and love, and because he sees Him 
so, he gets Mukti. (The Mukti is not obtained, because he is killed by the 
Lord, but because his Lihga deha even is destroyed, and he sees the Lord 
in His true glorj^, with unclouded vision, full of love.) If this were not so, 
it would contradict many texts (declaring that love of God and not hatred 
of Him leads to Mukti.) 


Adhikarana — XX¥I. 

This section is commenced, in order to strengthen the view, that 
‘ifekti is obtained by the vision of the Lord, through devotion. In the 
Mnp^aka and Hatha Up. we find (Mund. 111. 2. 3.) : — 

f ' ^ ^ rTf ’ II 

' This Self bSffimpt be gained by dissertations (devoid of devotion), nor by (mere keen) 
intellect, nor by ihrieli he»?inS- It is gataed only by him whom the Self chooses. To him 
thisSelfveveals'Historwp..;. 
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{Boult ) — Here arises the douht, does the beatific vision depend upon 
the choosing of the Lord, or is it the effect of devotion joined with dis- 
passion and knowledge ? 

{PuTVQ.-Tpal^m .) — The opponent maintains that it depends merely upon 
the choosing of the Lord, as the above text shows. This is set aside in 
the next sutra. 

sOtRA IILS.M, 




Parena, by the statements imraediateh^ following, ^ Cha, and. 
^abdasya, of the word, Tadvidhyam, being in reference to it, having 

the same import, namely, denoting the attainableness of the Lord through 
Bhakti. BhOyastvat, due to pre-eminence. g Tu, also, Anu- 

bandhah, the corresponding injunctions ; the exclusive mention. 

54. When read with the verse immediately following, 
the words here also denote the same. The exclusive men- 
tion of choice is because of its pre-eminence — 415. 

(The words expressing that the Lord, can he seen only by him whom He chooses, 
when read with the verse) immediately following it, (mean one and the same thing, namely, 
He is obtained by Bhakti preceded by knowledge.) The choice is given pre-eminence, 
because it is the last in the chain of causation, and is the predominating factor. 

COMMENTARY. 

The words of the above tests, though apparently meaning that Lord 
is to be obtained only by him whom the Lord c-hooses, yet they really 
mean to teach that He is obtained through devotion, and this is shown by 
the next verse immediately following it, and by other texts also. The 
above verse, therefore, does not mean that the vision of the Lord depends 
upon the arbitrary choice of the Lord. In the immediately following 
verse it is said ; — 

5mrJiTcJ?r i 

This Self is not to be gained by one who is destitute of power, nor by the heedless, 
nor by one who performs penances not countenanced by scriptures. But the wise, who 
strives after Him by those means (by sravana, manana, etc., coupled with Bhakti, while 
praying always for grace) obtains Him and then for him (these become helpful.) To Him 
this Supreme Self manifests in the home of Brahman (reveals Himself through Vayu.) 

‘ ‘ This shows that the methods or up^yas or seeing Brahman are 
power,, heedlessness, etc., mentioned here. Bala or power here means 
Bhakti or devotion. As is said in another verse “ They control me by 
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devotion as faithful wives control their husbands.” SiiniJarly, in the Gita, 
tVIlI. 22.) 

?T q?:: i 

cTcTU^ || 

He, the highest Spirit, 0 Partha, may he reached by unswerving devotion to Him 
alone, in whom all beings abide, by whom all This is pervaded. 

Similarly, in Katha Up. 11. 23 and 24: — 

q^q llcT ^ li 

The Atm a is not to be obtained by many explanations, nor by the intellect, nor by 
much learning. He whom alone this Atmi elects, by him is He obtained : for him this 
Atm 4 reveals His own nature. 

5n?iinvimq#T qrf^ stfr^qjn<:5qT^ il ii 

He who has ceased from evil deeds and is controlled (in senses), concentrated (in 
intellect) and controlled (in mind) obtains this Atma through the knowledge (of Brahman.) 

Note , — This shows that sama, dama sam^dhana, &c., are also means of knowing the 
Lord : for His grace would naturally fall on such a person. 

This second verse of the Katha, immediately following the ftrSt, 
qualifies it, and shows that practices of devotion are not useless. It lays 
down a graduated series of practices for obtaining Brahman, or rather for 
obtaining His choice. They are (1) cessation from evil deeds, (2) control 
of the senses, (3) concentration of thought, (4) control of mind. Thus the 
verse about choice, which occurs both in the Mundaka and the Katha 
Upanisads, must he read with the immediately succeeding verses in each 
of these Upanisads ; and when so read, it will appear, that the choice 
of the Lord is not an arbitraiy and capricious thing, but a well regulated 
selection of Jivas, having regard to their devotion, etc. Therefore, the 
choice here means selection made by the Lord, owing to the devotion of 
the elected, for thus can the two verses of this Upanisad be harmonised. 
Moreover, the first verse means that the Lord is to he obtained by election 
alone, no one can get Him whom He does not elect. And He does not 
elect any one who does not love Him, hut only those who are His beloved, 
and* who love Him in return. Those are the beloved of the Lord, who 
- have devotion to the Lord, and not those who have no such devotion. 
Thus ultimately devotion is the cause of Lord’s election. The I.ord 
Himself has said so in the Gita, Vll. 17 : — 

^ ^ Praitp qa»w%fqfe^ 11 
; ' ; , il: ^ II 

Of these^ the' wls6 ebustautly karmonised, worshipping the One, is the best ; I am 
supremely dear to fh.e idse, mi he dear to Me. 
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So also in the Kaivalya Up., verse 2, BrahmS says to A^vaMyana : — 
^raddh^-bhakti-dhvflna yog4d avehi, “ try to know Him by the combined 
practice of meditation, devotion and faith.” 

The texts like these show that the knowledge of Brahman is obtain- 
able by Bhakti. If this were not so, and if only those could know Him 
whom Brahman chose to reveal Himself, then the Lord would be open 
to the charge of partiality and favouritism. 

If this is so, why does the text say “ the Lord rev eals Himself 
to those only whom He chooses so to reveal ”? The answer to this 
is given in the last words of the Sutra, bhhyastvSt tvanubandhah. The 
exclusive mention of choice is to indicate its greatness. The choice is 
the immediate cause of Divine vision. It is the last in the link of causes 
that lead to Divine vision, and it is the greatest of such causes, and 
therefore, it is mentioned as the exclusive cause of the Divine vision. 
The gradation of causes is as follow : first comes keeping the company 
of the righteous and good men, and serving them. By such company 
and service, there dawns the knowledge of the essential nature of one’s 
own Self and of the Divine or Supreme Self. Then comes Vair^gyam 
or a total disgust for every thing of this world, and of the next ; with a 
yearning to reach the Lord. This is Bhakti. When the Bhakti becomes 
strong, the man becomes the beloved of the Lord, and because of such 
dearness to Him, he is chosen by Him. Then comes the direct vision 
of the Lord. Thus choice comes as the last in this chain of causations, 
and hence the Sruti bays “ He only sees the Lord, whom the Lord 
chooses to see.” 


Adhikarana XXVII. 

It has been determined before that the devotees, who worship the 
Lord with the attitude .of a servant or a friend, from the very beginning 
of their worship, meditate on Him in the highest ether and see Him 
there. But there are some who do not see the Lord in this aspect, but 
whose attitude is one of quietness, and who worship the Lord not in 
the supreme ether, but in the various parts of their body, such as stomach, 
etc. Thus in the Aitareya Up. it is said that the S4rkarS,ksas worship 
Brahman in the stomach, that the Arunayas worship Brahman in the 
heart, etc. Here these words, stomach, heart, etc., give rise to doubt. 

{Doubt .) — Is Hari to be worshipped in the stomach, heart, etc.,' 
or not ? 
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{P'ATva-pah^a,)~The Pfirvapaksin says, Bralmian is not material, 
and so should not be worshipped as stomach, heart, etc. He does not 
manifest His glory in these transitory objects, but He exists in the non- 
material highest ether, which is itself eternal, and in which the Lord 
is eternally manifested. 

(SidcZ/ianta.) —This view is set-aside in the next sutra. 

SOTKA III. 3. 55. 

^ U ^ I ^ I U 

Eke, some. Atmanah, (the worship of and the meditation 

on) the Lord, ^arire, in the body, or in the heart, or in the Brahmanic 

hole. Bbavat, because He is (there.) 

55. Some Sakhins hold that the Atman (Visnn) should 
he meditated upon as various members o£ the body, because 
. He exists there also — 416. 

COMMENTARY. 


.!Eliey say, tliat if a thing is to be obtained near at hand, why one should 
','v|®Rrch for it in a distant place, if honey is to he foiind in house-tree, 
:rv:%hj'^pnld one go to the hills in search of it. They mean to say, when 
‘.fee .Lord is so worshipped in stomach, etc., He being pleased with His 
, devotees, must necessarily give them the highest region or Mukti. In 
the Bh^gavata Purina (X. 87.18) also it is said : — 

The S'firbarftksas worship the Lord as stomach, following the paths of the Risis. 
The Arnnayas worship Him as the ether of the heart, as the easiest road of reaching 
Him. But higher than these two, O endless One ! is Thy abode in the head. Those who 
worship Thee in the head, rising thereto by Snsumufi from the heart, they never fall 
into the jaws of death again : (for head is the Vaikuntha.) ’ 

Thus in the Aitareya .^ranyaka, II. 4. 1 ; — 

siintsr ^ ^ f I 

, “The SArkarlksas worship the stomach as Brahman, the Arnnayas meditate on 
' the heart aA Brahman, &e.’’ 


,, , 4 , Some Sikhls hold the view that the worship of Vispu, the Su| 

’%lf, should be done in the body, namely, in the stomach, heart ais 
; of fee head, etc. Why? Because the Lord exists in these places also'. 
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AdUkarana XXYIII. 

In the text of the Chhand. Up., III. 14. 1, it has been said “as 
is the faith of a man in this life, so will be his condition in the next.” 
And in the succeeding verses of the same Khanda, it has been taught 
that Brahman should be meditated upon as possessing the attributes of 
Lordliness and as well as those of Beauty and Sweetness. It has also 
been shown above, that there is no conflict in these two forftis of 
meditation, the Lord as Majestic and the Lord as All-beautiful. The 
Jivas follow one or other of these modes of meditation, according to the 
will of the Lord, and the training obtained by them in the company of 
the Good and Holy men belonging to that particular order of devotion. 
By any one of these two methods the Lord is reached, as has been 
shown in the Sutra III. 3. 29. 

{Doubt .) — Now arises the doubt, does the man I’each that particular 
aspect of the Lord, possessing tliose particular qualities, which he has 
been meditating upon, or does he reach the Lord as possessing ere rj/ quali- 
ty, over and above that so meditated upon ? In other words, will the 
devotee of the Lord, the Beautiful, see the Lord in Mukti as Beautiful 
alone, or as Majestic also and viee-versa ? 

(P'Arva-pak^a .) — The object of meditation being one, the devotee, 
when he reaches that object, will see It in the fulness of all Its qualities, 
and not only possessing those qualities which he had meditated upon. 
It is something analogous to meditating on the Lord with a few qualities 
or with a combination of all qualities. 

{Siddhanta .) — This view is set aside in the next sutra. 

SflTRA III. 3. 56. 

u ^ I ^ I V.I, n 

^ Vyatirekah, difference. 515 Tad, of the meditatjon. Bhava, 

of the qualities. Bh^vitvat, because of the existence. ^ Na, not g; 

Tu, surely. (Jpalabdhivat, as in the case of knowledge, 

56. There is not the perception of the Lord having 
other • attributes than those with which He was nieditated 
upon in life. It is like the realisation of the Lord, accord- 
ing to the nature of one’s conception or knowledge — 417. 

COMMENTARY. 

The word ‘ tu ’ is employed in order to remove the doubt. The 
sutra declares that in release there is not perception of qualities other 
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than those meditated npon, becanse the devotee having meditated with 
certain qualities as belonging to the Lord, the Lord appears to Iiim as 
possessing those qualities only. For in Heaven, one sees the Lord as 
having those qualities only, with which he had invested Him in His 
meditation. It is like knowledge. When a person meditates with a 
particular kind of knowledge, in obtaining that object he obtains it with 
that particular knowledge. Namely, in the state of Mukti, his conception 
of the Lord is realised in the particular form of knowledge with which he 
had conceived Him on earth. Though the knowers of the Lord are fully 
conscious, that the object of their devotion has attributes other than those 
with which they meditate, but as they do not wish to see their Lord with 
those attributes, so when they reach the Lord in Mukti, they see Him only 
as they had meditated upon Him, and not otherwise, because they had 
not so meditated upon. And thus the above ^ruti of the Ohh^nd, Up. is 
justified, for as is the faith of the man in this life, so will be his realisa- 
tion in the next, otherwise this text would become invalid. 

In the next sutra, the author shows by an illustration that people 
have different kinds of faith, and reach the Lord in his different aspects, 
because the Lord so wills it. The illustration is taken from that of the 
Yajam^na and his officiating Ritviks or priests. 

sOtRA III. 3. 57. 

5T ionsni ^ II ^ ^ I II 

; 1-" ' ' Anga, parts. Avabaddhab, appointed to, connected with, g Tu, 

but. Na, not. ^akbasu, in all the l^akhas or branches, ft Hi, because. 

Prativedani, according to the Veda. 

57. But they are appointed (or restricted to) parti- 
cular parts, and not to all branches of a sacrifice, because 
of the Veda— 418. 

Note.— Like the priests to whom separate functions have been allotted by naming 
them to certain posts, so Jivas follow one or the other path of devotion, because it has 
been so determined by the Lord. And as the priests when holding a particular of6ce can- 
not perform any other function but what is appropriate to them, and cannot perform the 
other parts, because the Yedas are deflaitely prescribed for each priest, so the Bhaktas do 
notiollow the paths other than their own, in their devotion to the Lord. 

COMMENTARY. 

when performing a sacrifice, chooses several priests 
to perfptin: it.* Every one of these priests knows all the parts which 
. constitute sacrifice. But the Yajamana allots to each priest, the - 

i, must perform in sacrifice. Thus ;,he binds them 


* 
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down, as it were, by giving them particular names, such as : — “ I select 
you to do the part o£ the Adhvaryu priest, 1 choose you to take the seat of 
the Hotar priest, I ask you to do the duty of the Udgdtar priest in this 
sacrifice. And so on.” According to the particular office assigned by the 
Master to each of these priests, they are restricted to that particular office. 
Thus, one elected to the office of the .Hotar, though equally dexterous in 
performing the duties of other offices also, is yet confined to the work 
of the Hotar alone, and has no right to do the work of any other priest- 
That being so, he cannot perform all the other acts, taught in the various 
!^4khcls, because the parts ai’e regulated according to each Veda. Thus 
the Hotar performs his part with the verses of the Rig Veda, the Adhvar- 
yu with the sentences of the Yajur Veda, the Udgata with Sffina Veda, 
and the Brahm^ with the Atharva Veda. Here the particular office which 
any priest has to fill, is determined by the will of the Master alone. No 
priest has a right to say that he will do all the work, or any other work 
than that to which the Master appoints him. According to the nature of 
the office filled by the priest, is the nature of the fee also (Daksina) 
received by him. Similarly, it is the will of the Lord which determines 
the particular mode, in which particular Jtvas must worship Him, whether 
they worship Him as Lord the Beautiful, or Lord the Majestic. 

The author gives another illustration showing how Uddhava and the 
rest worshipped the Lord with mixed sentiments of love and feax', worship- 
ped Him both as Majestic and Beautiful. And though this mixed sentiment 
is not so pleasing to the author, yet he tries to explain it. 

sOtRA III. 3. 68. 

II ^ I ^ I hq II 

Mantra-adivat, as in the case of Vedic verses and others. ^ 
V^, or. Avirodhah, there is no contradiction. 

58. Or there is no conflict, as in the case of certain 
mantras and the rest — 419. 

COMMENTARY. 

The Lord willed that men like Uddhava and the rest should have 
this mixed form of devotion, in order to evolve their Bhakti on both 
these lines. It is like the mantras of the Vedas. As sometimes one and 
the same mantra is employed in many ceremonial acts, and as other man- 
tras are employed in two acts, while there are others which are confined 
to one act only, according to the directions given in the ritual, so some 
men are employed to worship the Lord in one way only, others in several 
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ways. The word “and the rest/' is employed in the sutra in order 

to include time and action. Just as one and the same time is the cause 
of producing in one tree, leaves and flowers ; in another it is the cause 
of the tree shedding all its leaves ; in one person it produces youth, in 
another infancy and so on : so there is no contradiction, if the Lord 
inspires different sentiments, in different people, at one and the same time. 
Therefore, with whatever attributes, and with whatever essential form, the 
Lord is meditated upon, with that attribute and form, He appears to the 
sight of His devotee in release. Thus it is demonstrated, that the Lord 
does not appear in Mukti, with attributes more than those meditated upon 
by the devotees. 


Adhikarana XXIX* 

Now we shall discuss the following texts of the Gop^la Tapani : — 
Eko'pi sail bahudha yo'vabh^ti. Though one he who appears as many. 

Ekam santam bahudha dris^yain^nara. Being one who is seen as 
many; Atha kasmSd uchyate brahma. Why is he called Brahma ? 

Like the Vaidurya gem (lapis lazuli) there exist many forms in the 
Lord. Though possessing all these, He is still one, though called by 
many names. Similarly, though the Lord has many qualities and has 
manifold modes of manifestation yet His essential attribute and form is 
one. 

(J)oubt *) — Now arises the doubt. Should this manif oldness^ taught in 
the &uti, and depending upon the manifoldness of His attribute and of His 
essential forms, be an object of meditation or not ? The question arises, 
should a person meditate on - the manifoldness (bahutva) of the Lord or 
. not ? 

(Ptirva-paha .) — This Bahutva or manifoldness should not be meditated 
upon in every devotional exercise, that is to say, that the attribute of the 
Lord as appearing manifold (His Bahutva attribute) should not be medi* 
tated upon in every upasanfi,, because there is conflict in such meditation, 
as has been explained in Sfitra TIL 3. 12. Attributes like bliss, etc., may be 
; well combined in all meditations on the Lord, but the attribute of nml- 
/ tiety is incongruous with the idea of unity. When meditating on the 
Lord as one, it is impossible to think of Him as many* Unity and 
plurality cannot co-exist in the same substance. The Lord should not, 
therefore, be meditated upon with the attribute of plurality. 

{Siddhdnta .) — This view is set aside in the next siltra. 
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StrTRA in. S. 59, 

mr fi ^3#£rT% a ^ i ^ i a 

BhOmnab, of the plentiful i the nuiltiety, manifoldness ; infinity* 
Kratuvat, as in the case of sacrifice, Jydyastvam, pre-eminence. 

TathS, thus. ^ Hi, because. g:sa^T?T Darsayati, the scriptures show. 

59. Tlie universality (bMma) of the Lord must be 
meditated upon in every upasan^, because of its pre-emi- 
nence, like the Kratu sacrifice. The text also shows this — 
420. 

COMMENTARY. 

Plurality or irianifoldness of conditions, being the highest among all 
the attributes of the Lord, and like the sacrifice, it being always and 
everywhere co-existent with God, it must be thought upon in all medita- 
tions upon Him. As the Krattx like the Jyotistoma sacrifice, is a sacrifice 
even in the beginning when the sacrificer undertakes it and is initiated 
into it, and remains a sacrifice when the sacrificer has finished it by taking 
his final bath,' and as this conception of Kratu is the most important 
ingredient in every sacrifice and is present in eveiy one of them, similarly 
in all the attributes of the Lord appertaining to His essential nature, 
this quality of bahutva or much-ness is inherent and every attribute of 
the Lord has it. It must be meditated upon in every worship of the Lord. 
In other words, every attribute of the Lord isinfinitely great and manifold, 
thus bahutva or manifoldness runs through every attribute of the Lord ; 
thus as Kratu-ness runs through every sacrifice, beginning from its very 
inception called Diksfl and ending with the final bath called Avabhritha. 
This is illustrated by the text of the scriptures also. The i^ruti shows in 
the well-known Bhum4 passage of the Chhdnd. Up. that every attribute 
of the Lord has this quality of Bhum4 in it ; for Bhum& or much-ness is an 
invariable concomitant of every attribute belonging to the Lord. See 
Chhtod. Up. VII. 23. 1.:— 

% I »iJTT cTrj; ^ II 

“ That xvhich is BhumS, that is happiness. There is no happiness 
in the finite, etc.” The text further teaches that Bhfimfi, must be medi- 
tated upon everywhere, for witliout such meditation, the eternity of 
Karma could not be established. 
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Adhikarana XXX. 

(Doubt.)-Now arises the doubt. Is meditation on these many forms 

of one nature or of different nature ? _ 

(P4raa-pa7.?a.)-The object of meditation being the same 
essential nature, all meditations must be of one kind 

{Sid3Myita.)-T:h{s view is set aside in the nest sutia. 

eClTRA III. 3. 60. 

I ^ t « 

NSnS, of different sorts. ia« Sabda-Sdi, of the terms and others, 

S?Tsr Bhedat. due to the variety. , 

' 60 The meditation is separate and diverse for each 

form of the Lord, because of the diSerence of the words and 

the rest — 421. 

COMMENTARY. 

In these forms the meditation is indeed of various kinds. In other 
words it is different for every form. Why do we say so Because there 
Ts a dkrence of words, etc. Thus the meditation on Nnsi^ha is different 

from meditation on because the words Nrisunha and Krisna 

are different, because the mantras of Krisna and Nrisimha are different, 

beclse these forms are also different, and their ritual of worship is also 

different. So also we find in the SmyiU 

Ke^ava is worshipped indifferent modes, with different rituals, in the Krita, Treta 

DvSpara and Kali ages. He assumes different colours, according totheAuga, and has 

^‘“eJrrMhe“ is not the same in meditating on the different forms of the 
Lord. The pdjas are different 

Adhikarana XXXI. 

It has been said above that meditations are of different sorts, 

! according to the nature of forms meditated upon, such as whether it is 

, the form of Nfisiipha, etc. r 

(Poubt.)— Now arises the doubt, whether the worshipper of a parti- 
cular form, should combine with his worship the meditation on other 
forms also, or is such combination optional to him. 

(P4rBa-pa7«?a.)— There is no reason why meditation on all these 

forms should be optional. , They must be combined. 

(SiddTidnta.)— The next sfftra sets aside this view. 
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Vikalpah, there is an option, restriction to one particular 

^orm, which once chosen must be stuck to, Avijjista, not special, similar, 

:he same, Plialatvat, because the fruit is 

61. There is option (to choose one form and stick 
to it), because there is no greater excellence of fruit obtain- 
ed by meditating on all — 422. 

COJniENTAm'. 

There is option in their meditation and pfija. Tliere is no such 
latitude allowed that one should worship Nrisimha for some time, R4m- 
chandra for a few days after that, and Krisna then. One must mahe 
his option and stick to that particular foi-m of upasana and puj^, which 
has been taught to him by his Guru, and which belongs to the order of 
Good Men with whom he is brought up. For Guru and the Good 
Company are the environments in which the soul is placed by the Lord, 
and he cannot change the particular mode taught to him. Why ? Be- 
cause the fruit of all meditations is the same, namely, all worships lead 
to the realisation of Moksa. If perfection is obtained through one form of 
puja, what is the necessity of constantly changing the forms of phjA.? 
Though in a previous siitra it has already been mentioned that one must 
follow one mode of worship, yet the same statement is made here again, 
in order to show that the Ek^ntin Bhakta is the highest, and thus there 
is no tautology liere. 


Adhikeumna XXXII. 

It has been mentioned just now, that necessary phjas, as those of 
Nyisimha and the rest, the fruit of which is Moksa or release, must be 
performed by the man, during tlie whole period of his life, for such is 
the duty of Ekaiitins. These Nitya pujas must not he changed, hut 
should remain uniform throughout one’s whole life. But there are 
pfijAs or worships made with the object of gaining some parti- 
cular fruit, such as fame, victory, fortune, etc., and such modes of upasanA. 
of Brahman are taught in the Upanisads like the Brihad Aranyaka, etc. 
In the case of such Ivaraya pujAs there arises the following doubt. 

(Doult.)— -Should the meditation on. Brahman vary with the parti- 
cular desire to be gained, or must one pray to his tutelary Deity (Ista) 
alone for the acquisition of any particular object. ' , 
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(PArva-palisa.) — The meditation must be of one particular form 
in order to obtain all desires : and the form must not change. Because 
as there is no distinction in the various Nitya meditations on Brahman, 
all lead to Mukti, there being no necessity of changing from one to 
another, so the worship of one form can confer all desires also. There is 
no option to change. 

{SiddMnla .) — With 'regard to ICamya phjas, there is no such 
strict rule and more latitude is allowed. 

SOtEA III. 8, 62. 

^ 

Kamyah, aiming at objects of desire, 5 Tii, but, Yatlia- 

kamam, according to one’s liking. Samucbchiyeran, may cunm- 

lale. rf Na, not. or, Purva, the former, Hetu, reason. 

Abhavat, on account of the absence of. 

62. Bxit in the case of K4mya devotion, one may, 
according to his wish, worship any other deity for the ' 
fulfilment of that jiarticnlar desire, or he may worship 
even his Ista deity for getting it. Because there is absence 
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in order to get any lower object, for Hari can give every object to His 
worshipper. As says the Smriti : — 

vrf^tfrsr ii 

The wise, broacl-Hunded aspirant after release, must always worship the Highest 
.Person alone, with the intense yoga of Bhakti, whether he desires nothing or desires every 
thing. 

Thus has been explained the meditation on the varioxis forms of 
the Lord, with various mantras consisting of ten syllables, etc. All Kaiiiya 
pujas may be performed either optionally or collectively. 

(See Gopala Purva Tapani for the various mantras deduced from the 18-syllablecI 
mantra, Klim Krisnaya Gopijanavallabhaya Svaha. The 10-syllabled mantra is Gopijaua- 
vallabhaya SvahS, This is the favourite mantra Avhich Indra recites. The 16-syIla- 
bled mantra is Om namah Krisnaya Devakiputraya hum phat sv§-ha, &c. 


Adhiharana XX^III. 

In the pi’evious part there has been explained meditation on the 
spiritual attributes of the Lord. Now is commenced the topic teaching 
meditation on the various members of the body of the Lord. In the 
Gop5,la Purva Tapani Up. towards the end, Brahm§, says : — 

“ I propitiate with highest praise that one Govinda whose form is 
existence, intelligence and bliss, whose mantra consists of five words, 
who is seated always under the Kalpa tree in Bjindabana and is sur- 
rounded by forty-nine Maruts. ” (Then follow twelve verses of praise) 
reciting the various attributes, mostly bodily, of the Lord. 

II 

{sTJ^r^’iT^r i 

II K ii 

WTR^Fira 1 

II ^ II 

5t*r5 || \ || 

^raF(?ri^rjr hwj ii « ii 

ii mi 
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STORI'ITcSW 5rftr 5W: ll *3 II 

qnrspDnm?? ’=at \ 

^Tflf^cTRim I! <i 11 

II ^ II 

si^o[ tKJTR!^ st^2f i 

infWfgssritq Jirpi:?: it^T ii ^o ii 

a'r^ ^fiFt#SfiTfcT JT^TI?: 1 

qnpj srtT^T ii U ii 

^?[Rr w ^T’ETW 1 

fitfli^ qf ^pr=c qr^rq ii K^ n 


1, Ail iiaii to Him wliose form is the universe, and who is tlie cause of the sustenance 
and dissolution of the universe ; who is the Lord of the universe and w^ho is the universe, 
hail, hail to Govinda I 

2. All hail to Him whose form is Intelligence, and consists of highest Bliss ! Hail to 
Krisna, the Lord of Gopi, hail, hail to Govinda ! 

8. All hail to Him whose eyes are like lotus, wdio has a garland of lotus ; hail to 
Him from whose navel grows the world-lotns, hail to the Lord of the Lotus-horn (Kamala) I 

4. All hail to Him who is adorned with the diadem of peacock feathers, to Hama of 
the unobstructed Intelligence ; hail to the Heart’s delight of Hama (S'ri), hail, hall to 
Goviiida ! 

5. All hail to the Destroyer of the brood of Eamsa, to the 81ayer of Kesin and ^ 
Chanura ; hail to the Adored one of the Bull-bannered feiva : hail to the Charioteer of 
FSrtha (Arjuna.) 

6. All hall to the Player on the flute, to the Cow-herd, the Bruiser of the head of 
the snake, to the Sporter on the banks of the KiiliiKli (Jumna), hail to the 'Wearer of the 
dancing ear-rings I 

7. All hail to the Beloved of the cow-maids (of Briiidabana), the Alaster-Bancer : 
hail to the Protector of His devotees, hail, hail to Lord Erisnal 

8. All hail to the Destroyer of sin, to the Tplifter of the Govardhana, to the Bnder 
of the life of Putana, to the Killer of Triuavarta ! 

9. All hail to the Partless, to the Delusion-less, to the Pure, the Enemy of the impure ; 
to the Secondless, to the Great, hail, hail to Lord Krisna ! 

10. Be gracious, O Supreme Bliss ! be gracious, O Supreme Lord ! Save rue, O Master I 
me, bitten by the serpent of Desire and Disease. 

11. 0 feri Krisua ! O Beloved of Rukmini ! O Stealer of the hearts of the eow-maids I 
O World Teacher I save me from being drowned in the ocean of Samsara (world). 

12. O Kesava ! O Hemover of pain! O Nfirayanal O Janardana! O Goviiidal O 
Supreme Bliss I 0 Madhava ! save me’. 

In the above verses, the various members o4the body of the Lord 
are described as having certain attributes ; sucli as His eyes are like lotus 
with a compassionate gaze in them, the mouth is smiling and sounding 
a flute, His heacL is adorned with a crown of peacock feathers, His 
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movements are slow and dignified, His intelligence is uninterrupted, and 

He is an expert in singing and dancing. 

(Doubt.)— Rere arises the doubt, are these attributes of smiling face, 

compassionate gaze, etc., to be separately meditated upon oi not ? 


(Pilroa-paksa.)- 


-They should not be meditated upon separately. 


because there is no higher reward in such meditation, and because the 
highest end of ■ man (.namely, Mukti) is obtained by meditating on the 
universal attributes of the Lord, such as His omniscience, omnipotence 
and the rest ; ami so the charms of His personal appearance, costume, 
gestures, movements, etc-i need not be meditated upon. 

iSiddhanta.)—T\u8 view is set aside in the next siitra. 

sCTRA Hi. 8. 63. 

II ^ I ^ II 

Aiigesu, in the limbs of the Lord, YathS^raya, according to 

the fitness of the place, or the limb, Bhavafi, the assuming of the mood, 

the meditation on the aspects. 

63. Meditation appropriate to each member of the 
body should also he performed — 424. 

COMMENTARY. 

In the various members, such as the mouth, the eyes, etc., the quali- 
ties and gestures appropriate to them, must be thought of or meditated 
upon. The particular member, described as having a particular quality, 
must always be medituted upon with that quality. In forming the mental 
image of the Lord, the face must be thought of as smiling and speaking 
sweet words ; the eyes as having a compassionate and benevolent gaze, 
and so on. 

s6tRA III. 8. 64. 

w \\ \ \ u 

^istaih, by those who are taught, “sr Cha, and. 

64. And because Brahma taught such meditation to 
His disciples in the GopMa Tapani Upanisad~425. 

COMMENTARY. 

At the end of His verses of praise in the GopUla Purva Tapani, 
Brahma says “ with these verses I praise and worship the Lord ” ; — ^ 

I# i ^ i73;?r5Rf siwt wj 

' 1 propitiate even now Kpistia, with these verses. You also follow my advice, and 

as 1 always recite the flve-worded mantra, so yon also reciting that flve-worded mantra 
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aM meditating on feri Krisna, will verily cross over this ocean of worldly existence, the 
cycle of births and deaths 

Thus said Brahma to the sages. 

Thus Brahmtl Himself teaches the sages to meditate on the attributes 
of the various members of the Lord’s body. Therefore, tire personal 
charms of the Lord must also be meditated upon. 

iObjeet{on.)—lii the Obhand. Up., I. 6. 7., only tire compassionate 
(jaze of the Lord is described, no other members are specified thei'ein : — 

!3%r I % ?rt wrt qrcnwit tact ii (5 n 

His two eye>s arc like fresh lotus. His (mystic) name is Ut for he has risen 
(udita) above all sins. He also, who knows this, rises verily above all sins. 

This description of the Clihatid. Up, is defective, because it men- 
tions only the eyes of the Lord, and is silent upon other parts. The 
objection so raised is answered in the next sutra. 

SOTBA III. 3. 65. 

H ^ I ^ I u 

SamdhArdt, on account of expressing collectively ; all-comprehen- 
sive. ' ■ ' ' ' 

65. ( There is no discrepancy in the statement of the 

I Chhand. Up.) becanse the description there (is collective and) 
all-comprehensive, (meant to include other members also) — 
426. 

COMMENTARY. 

The word Na, “Not” is to be drawn into this sutra from III. 3. 67., 
namely, from the third sutra from this. It is to be read not only in this 
sutra, but in the next also. Since the description of other members of 
the bod}' of the Lord must be supposed to have been described in a single 
desciiption of tiie eyes in the Uhhand. Up., there is no defectiv^eness in 
that Upanit.ad. The compassionate gaze mentioned in this Chhand. Up. 
is illustiative of all the other atti’ibutes, such as, sweet speaking, etc. A 
kindly look is an all-comprehensive attribute, including the rest.^ 

In the next sutra, the Purvapaksin raises an objection to the effect 
why should a particular member be tliought of with a particular attribute,’ 
and why' not every member be imagined as having every attribute! 
The next sutra, therefore, is a Phrvapaksa sutiu, and will be refuted 
later on. 


' i'” ’ i ’*1 J ' ’'.Jaiiiji.' 'ik : »*>»' j. .V...' L 
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St'TRA III. 8. 66. 


II ^ I ^ I II 

531X Guna, of the qualities, Sadliarana 3 ^a, about tiie cominon-ness. 

^ruteh, from the statement of the Vedas. ^ Cha, and* It includes the 
combination of all gunas. 

66. (Every member of tlie Lord’s body must be medi- 
tated upon as possessing tbe attribute of the other member), 
because of the text which says that there is a common-ness of 

V 

attributes, (with regard to the members of the Lord’s body) 

— 427 . 

COMMENTARY. 

The texts like everywhere That hath liaiids and feet, etc/' — (Gita, 
XIII. 14.) show that every member of the body of the Lord can discharge 
the function of every other member. So every member may be meditated 
upon with the attribute of an}^ other member- (Such as His eyes may be 
meditated upon as grasping the whole world, and His hands as seeing the 
whole universe.) The Smnti texts, like the following, also de<fare that 
every member of the body of the Lord has the power of discharging all 
the functions of all tlie senses : — 

arm II 

Whose every member of the body possesses the function of all the senses such as 
seeing, drinking, hearing, moving, holding, etc. 

Therefore, there is no restrictive rule that any particular member of 
the Lord’s body should be meditated upon with any particular attribute. 
The word ''cha” indicates that all gunas may also be so included. 

(S'^ddhanta.) — d'he objection raised in this sutra is answered in the 

next. 

sCfTRA III. 3. 67. 




^ an U ^ I ^ I <vs n 

?r Na, not. Va, rather, surely, only, Tat, their. Sababhava, 

about being together. Asruteh, there being no declaration of this ^ruti. 

67. It is not so. (A particular member should be 
meditated upon with its own peculiar attribute), because 
there is no text declaring that it may be meditated upon 
with (the attributes belonging to the other members) — 428, 
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i® 


COMMENTAKY. 

The force of in the sutra is to indicate exclusion. The univer- 
sality of attributes must not be meditated upon in any particular member. 
Why? Because tiiere is not any text describino- attribute.s other than 
those appropriate to those particular members. Lherei'ore, ((ualities be- 
longing to other members not being described with regard to -any parti- 
cular member, must not be meditated upon when meditating on tliat 
particular member. The text like every part of His body is a hand, 
every part afoot and eye and ear, etc.” only declare the omnipotence of 
the Lord, and that all the powers of the l^ord exist in every portion of 
His body. It is not meant to teach incongruous meditation. 

sOtra m. 8. 68. 


u ^ I ^ I u 


Darsanat, because it is so seen in the world, -sr Cha, and. 

68. And because it is so seen (and it is more natural 
meditating in this way) — 429. 

H COMMENTARY. 

Tt is ■ more natural to think that the eyes see, ears hear, hands grasp, 
and so on. (Tt is not natural to conceive that the eyes are hearing, the 
ears are seeing and the feet are talking. Phough in the case of the Lord 
all these things are possible, yet there need not be any unnatuiul medi- 
tation, even in the case of the Lord.) 







Foueth Pada. 

Adhikarana I. 

Rgrr II 

In the temple of faith, carpeted with good conduct and good thoughts, adorned with 
thethroneof knowledge, produced by Vairagya, surrounded by the rampart of religion, 
behold there shines this Divine Goddess called Vidya, the best beloved of Visnii and the 
giver of all desires. 

In the previous p^ida, Vidya and her concomitants appertaining to 
Braliman and denoted by the words like meditation and worship, have 
been described. In the present chapter it will be shown, that Vidy^ is 
independent of Karraan ; and that the latter is subordinate to her, and 
that the followers of VidyS, are of three kinds and so on. According to 
the difference of determination (Kratu), the seekers of Vidy^ are of three 
sorts. The first kind is called Sanistha, namely, those who discharge with 
faith, the duties of their stage of life (arfraraa) and class (varna) with the 
desire of seeing the varieties of different worlds (such as those belonging to 
Indra and other higher Devas). The second class is called Parinisthitas. 
They also perform, with equal devotion and faith, the duties of their 
varna and &4rama ; not with the object of going to the diffei’ent worlds 
in order to see the wonderful working of the Lord therein, but merely for 
tbe sake of the society in wliich they live, and to uphold its traditions, and 
to maintain its continuity. Both these classes of devotees belong to the 
order of householders. The third class are called Nirapeksahs or Sannyl- 



Adhikarana II, 

sOtra iil 4. 2. 

II ^ I 8 I !i II 

Sesatvat, because of the remaining of tiie Karma, ;>*, the per- 
■mance of the duties, Purusa, about a man. Arthav;ldab, an 

;havada. 35rqrr Yath^, as. Anyesu, in the case of others* ijn Iti, so. 
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So also in the ICatlia Up., 11. 16 : — 

Knowing this Aksara verily one obtains whatever he desires.” 

(Doubt ) — Here arises the doubt. Is Vidya the cause of release alone ? 
Or of heavenly worlds also ? 

{Ptlrm-pabsa,) — The wise, free from all desires, do not wish for 
heaven-worlds, and consequently Vidy& is the cause of release alone. 

iSiddhdnta,) — In the next sutra it will be shown that through Vidy4 
one can get Swarga also, if he so desires. 

StiTKA III. 4. 1, 

gpriifOT ^ II \ I 8 I ? II 

Purusa-arthah, the object of man’s attainment, a man’s benefit, 
t'.e., knowledge of God. ^rT: Atah, from this, from this VidyS, s[is?tq[ ^abdat, 
because the scriptures state so. ?r% Iti, so. Badarayanab, Badara- 

yana holds. 

1. Badarayana tolds the view that from this Vidya, a 
man obtains all the objects of his desire, because there are 
words to that -effect in the Scriptures — 430. 

COMMENTARY. 

All the objects of man’s desire, namely, Dharma (religious merit), 
Artha (worldly prosperity), K&ma (enjoyment), Mok&a (release), are obtained 
from this Vidya alone. This is the view of BAdarayana. Whyp^abdnt. 
Because of the word. Because of the texts like those quoted above, which 
show that through Vidy^ (Yo yad ichchhati tasya tat) whatever one desires 
that he gets. The Lord Hari, being pleased with the devotion (Vidy4) of 
His Bhaktas, gives even his ownself to his devotees. Like Kardama or 
others, though having desire for other fruits, the Lord gives them^that 
fruit, on account of Vidyfi, alone, which serves the same purpose as if it was 
a formal religious karma. 

Here Jaimini comes forward with his following objections. 



IV PlDA, II ADHIKAEANA, SA 2. 


2. On account of Vidya standing in tlie supplement- 
ary relation to Karma, the statements as to the fruits of Vidya 
are glorificatory only, regarding the person performing 
Karma. They are like other glorificatory passages. This 
is the opinion of Jaimini — 431. 

COMMENTARY. 

The Jiva himeelf enters on the performance of Karmas in the shape 
of worshipping the Lord, as taught by the Lord, after he has understood 
the essential nature of Visnii, the object of worship ; and of His individual 
self, the worshipper. Through these works he becomes purified of all sins, 
and obtains the fruits in the shape of Swarga or Moksa, the enjoyment of 
heavenly pleasures or the attainment of release, through the unseen prin- 
ciple called Adrista. Vidya being, therefore, subordinate to Karma, 
standing to it in the relation of a complement, the fruits mentioned 
regarding the results of Vidya in the Scriptures are to be considered as 
mere descriptive passages, glorifying Karma, and showing its relation to 
Purusa. Such texts, therefore, which teach special results of Vidy^, are 
mere arthavadas, like other arthavad as relating to the substance, (dravya), 
or to the purification of the substance (satnskara) or ""to subordinate acts 
themselves (Karma.) These arthavadas or glorificatory passages are not to 
be taken in their literal sense. Jaimini in his sutras (IV. 3. 1) thus pro- 
pounds this doctrine. 

Dravya-satnskara-karmasu pararthatv&t phalas^rutir arthavadah syat, 

IV. 3. 1. 

Because materials, the operations performed ujjon them, and subordinate acts, subserve 
other acts, the description of a fruit in connection with any of them is a mere arthavada 
or glorification. 

Note,— ’In performing a sacrifice materials are used, their purpose being described. 
The sacrificial materials are operated upon, and the purpose or the fruit of this is 
described. Subordinate acts are performed in the course of a saerifice—a main act ; and 
their fruit is also described. The descriptions of such fruits are mere re-statements ; 
because the materials, the way in which they are operated upon, and subordinate 
acts subserve the main act. 

Thus, the following are arthavadas relating to sacrificial materials. ** He whose sacri- 
ficial ladle is made of the wood of Acacia catechu takes for his offerings the juice of metres. 
His offerings are juicy. He, whose sacrificial iadie (Juhu) is made of the wood of Butea 
Frondosa, never hears bad tidings. He, whose sacrificial ladle (Upabhrit) is made of the 
wood of Ficus Religiosa, secures fruit by means of knowledge. He, whose sacrificial vessel 
for clarified butter is made of the wood of Yaikankata— his offerings are stable then he ob- 
tains children. These are the forms of a sacrificial ladle (Srucha.) He, who has a ladle of 
this form, obtains cattle of this kind, and his children are not born ngljJ'^-Taittiriya 
Bamhitctf III, 5. 7. 3.) 

The following extracts show the glorifications or Sarpsk^ra. 
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He covers tlie eye of liis enemies by means of that coDyrinm wbicli 
he puts in his eyes (Ibid. VI. 1. I. 5.) “He cleans his teeth. He gets bis 
“ beard and head shaved. He gets his nails pared. The hair on the head 
“ and the beard, being dead skin, are unfit for sacrifice. Then removing 
“ this dead skin unfit for sacrifice and being qualified to perfom it, he 
“begins it. He bathes.” (Ibid, VI. 1. 1. 2.) The following extract shows 
glorification of Karma : — “ When he makes the offerings called Prayaja 
and Anuyaja, he makes a coat of mail for sacrifice. He makes this coat 
for the sacrifice!’ to overcome his enemies.” — (Ibid, II. 6. 1,5). 

Thus a person performing throughout his whole life the duties of a 
householder, such as sacrifices and the rest, and who is endowed with the 
moral virtues of the control of conduct or thought, etc., is mentioned in 
the scriptures as attaining Brahman, in the texts like the following : — 

5r ^ ii \ i| 

** One should learn the Yecla in the family of his teachers and making presents to his 
Guru, according to law, and doing his works fully, one should return home and enter into 
household life. In a sacred spot he should recite the holy scriptures, and perform good 
deeds concentrating all his senses on the Supreme Self, he should not injure any living 
creature except in sacrifices. He verily thus passing his life attains on death the world 
of Brahman and never returns therefrom, never returns therefrom.” — (Ghhfind. Up,, YIII. 
15 , 1 .) 

So also in the Visnu Purana, III. 8. 9, we fiud : — (See III. 4. 35. 
below) : — 

TO JITH. I 

Yisnu, the highest Person, should be worshii9ped by a man who is devoted to the 
duties of his castes and stage of life. There is no other way which can cause his 
satisfaction,” 

These passages show that Karma or puja of the Lord is a lifelong 
duty, and should never he renounced. Kanna being thus the main duty 
of humanity, all passages describing the fruits of Vidya must be under- 
stood as glorificatory only in the sense that Vidya only fits a man to 
perform these works better and bence it is subordinate to Karma. There 
are other passages like tiiose quoted above, showing the pre-eminence of 
Karma. No doubt, there are texts teaching the renunciation of Karma, 
but they must be explained as applying to blind and cripple, and such 
like persons, who are. not entitled by law to perform pfijAs and sacrifices. 
For such persons renunciation is the best means of reaching heaven. 


jE'haBya^\ 
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Tiie next silfcra gives anotlxer reason for bolding that tbe laaowledge 
of the Self is a subordinate member of Karina or Pfija. 

BUTBA IIL 4. B. 

II ^ I a I ^ II 

Acbara-darsaiiat, such conduct being seem 

3. Because the practice of the hest of the wise men 
shows that Vidya is subordinate to Karma — 432. 

COMMENTARY. 

The following texts show that great men like Janaka and the rest, 
used to perform saci-ifices, though they had acquired Atma VidyA. For 
examjile, Janaka is described in Brih. Up., III. 1.1 as performing a 
sacrifice ; — 

^ li crsr fj gq s^ grgRt argiTnr 3rf5?- 

^ f^fstirrar ^535 fr: srunrrsrrJi^^- 

f 551 1 ^51 ’ir^T 11 

Janaka Yaideha (the king of the Videlias) sacz’ifieed with a «acriiice at which many 
presents -were ofie red to the priests of (the Asvamedha.) Brahtaaiias of the Kurus and 
the Panehalas had come thither, and Janaka ‘Vaideha wished to know, | which of those 
Brahmanas was the best read. 8o he enclosed a thousand cows and ten padas (of gold) 
were fastened to each pair of ho.rns,” 

Similai-ly in the Chhand. Up., we find Asivapati, the king of the 
Kekaya, performing sacrifices, though he was a master of Brahma VidyS 
and taught Brahmanas, who had gone to him to learn the Brahma VidyS. 
(Chhand. Up., V. 11. 5.) 

W srrawi: f sttot: ^ ^ 

^ ^ J7?r^r ^iTsirrf ?rT%5i^f^g(Rr f %r ^i^wpirr 

^ 5!T WtT II II 

‘‘ When they arrived, the King caused proper honors to be paid to each of them 
separately. In the morning, after leaving his bed, he said to them : (What makes you 
come here ? Arc you troubled by bad men ? But there are no such people in this 
land.) In my Kingdom there is no thief, no miser, no drunkard, no irreligious, no illiterate 
person, no adulterer, much less an adulteress. (But if you have come to get wealth, 
then stay for) I am going to perform a sacrifice, Sirs ; and I shall give you, Sirs, as much 
wealth as I give to each Bitvij priest. Ho stay here please.*' 

This shows that t];ie best among the learned and wise men of old 
used to perforin Kamia, in spite of their possessing the knowledge of the 
Self. Had mere knowledge been siifi&cien,t for acquiring the final end 
of man, namely Release, they would not have exerted themselves uselessly ,:. 
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ill tlie performance of Karma. They would have acted on tlie maxim 
‘Sylien honey is to be found in the tree of one’s own court-yard, why 
should one go in search of it to difficult places like mountains 

SOTRA hi, 4. 4. 

^ I 9 I ^ U 

Tat, about that, Sruteh, there being a direct scriptural state- 

ment. 

4. Because of the scriptural statement that Vidya is 
a subordinate member of Karma — 433. 

COMMENTARY. 

In tlie Chli4nd. Up., there is a direct statement to the effect that 
Vidy4 is subordinate to Karma (I. 1. 8.) 

II 

“ By the command of that Full and Supremely High Lord called Om, perform ye 
both His worship, whether ye understand Him thus or ye do not.” 

But the knowledge and ignorance are different (and opposed to. each other). 
The man who worships the Lord, with knowledge, faith and propriety (to the utmost 
of his capacity) verily, his worship alone is conducive to endless reward, (not so the 
worship of the ignorant, whose reward is limited.) This is the full explanation of this 
Ever-present Imperishable Om.” 

In tbe above the wox’d Vidyayd, (with Vidy4) shows that Vidy4 is 
only a subordinate member of Karma, because it is used in the instru- 
mental case, and an instrumental case always denotes something secondary, 
just as the words s^raddhay4 and Upanisad4. 

sOtRA III. 4. 5. 

II ^ I ^ I V II 

Sam-anu-ararabhaoat, on account of their taking hold to- 
gether or being together. 

5 . Because tbe Upanisad also declares that both 
VidyS and Karma take hold of the man after death, and 
carry him to heavenly regions ; therefore, Vidya is not in- 
dependent of Karma — 434, 

OOMiMBNTAUY. 

■ In the Blihad. Up., IV. 4. 2. we find that when a man dies, his 
Vidy4 and his Karma take hold of him and carry him forward : — 

sn^BT ^ m 





Bha^ya.l 
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And when he thus departs, life (the chief pr^na) departs after him, and when life 
thus departs, all the other vital spirits (pranas) depart after it. He is conscious, and 
being conscious he follows and departs. 

Then both his knowledge and his work take hold of him, and his aeciuaintanee with 
former things 

This shows that Vidj4 and Karma both co-operate in producing the 
results, and, therefore, Vidya is subordinate to Karma. 

STLTTBA III. 4. 6. 


Tad-vatah, of such a one. ftvrHril Vidhanat, there being an injunc 


6. Because there is the command that a person hav- 
ing Vidya, must be appointed to perform Karma, therefore 
Vidya is subordinate to Karma — 435. 

commentary. 

Ill the Tait. Samliita, we find : — 

5JUT i 

He chooses as His Brahma priest, to perform the full moon and new moon ceremonies, 
one who knows Brahman. 

This shows that performance of the sacrifices requires Brahma 
Jnana. Otherwise the Sruti would not have insisted upon the condition 
that the BrahmS, priest must be a Brahmajna. Therefore, the knowledge 
of Brahman is subordinate to Karma, for such knowledge only entitles a 
man to become a priest. 

StiTRA III. 4. 7. 

w ^ r « ( VS u 

Niyamat, there being a rule. ^ Cha, and. 

7. Because there is the restrictive rule, that Karma 
should be performed throughout one’s whole life, therefore, 
VidyS is subordinate to Karma — 436. 

COMMENTARY. 

In the Is'av§,sya Up., verse 2, we find : — 

«3[# «T ^ n H II 

Peifforming works even here, let a man live his allotted hundred years ; thus is 
right for thee, not otherwise than this ; karma will not bind that man. i, , 
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This rule lays down an injunction of lifelong pertonnance of 
karma with regard even to that man, who has obtained the knowledge 
of Atman. 

Some hold that conflicting texts —(some insisting upon the perform 
raance of karmas, othei’s enjoining their ahandonment)— can be reconciled 
by the view that the performance of karma is optional foi one who 
has got knowledge of the Self. But this view also is set aside by the 
above ^ruti. The texts, therefore, wliicli teach the abandonment of 
karma, have for their scope those persons, who from some bodily defect or 
other cause, such as blindness, lameness, etc., are not entitled to perform 
karma. In fact, abandonment of karma is strongly denounced in the 
scriptures. Thus in the Taitt. Briihmana we have : — 

He who stop» ftaerifices to the gods by not maintaining the sacred fires, Terily 
becomes a killer of his children. Therefore, karma must always be performed even by 
the wise. 

Thus Vidya being complementary to karma, is not independent 
in its action in producing the fruit. In other words, VidyA alone cannot 
produce Release. 

In the preceding six siltras, Jaimini has advcinced his reason for 
maintaining that Vidj4 is subordinate to karma. All these sutras form 
the purva-paksa. The author now advances his reasons for differing 
from Jaimini. 


Adhikarana III. 

sCttra HI. 4. 8. 

II ^ I 8 I q II 

Adhika, more, different, Upade^at, owing to the teach- 
ing about, g Tu, but. BadarSyanasya, of Badarayana. qgqr. 

Evam, thus. Tad, about that, Dar^anat, because of the gastric 

text. 

8. Vidyfi. is greater than karma, for snch is the teach- 
ing of BMar%ana, and becanse snch is to he seen in the 
scriptures — 437. 

COMMENTARY. 

The word tu ” (but) sets aside the pffrv/apaksa. Tt must be under- 
stood that vidyti is greater than karma, because all karmas are performed 
in order to acquire vidyS ; and vidya is the pi-incipal, and karma is sub- 
ordinate to it. . Why ? Because sqch is t^e teaching of PMai'ayana, 
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Nor is liis teaching without authority, because we see scriptural texts 
as authority for the same. For example, in Brihad. Up., IV. 4. 22., we 
read : — 

i^^csrr sranf^T tpEiii’ssfcr: sigRT% isr il 

Bralimanas seek to know him by the study of the Teda, by sacrifice, by gifts, by 
penance, by fasting, and he who knows him, becomes a Muni. "Wishing for that world 
(of Brahman) only, mendicants leave their homes. 

The above texts show that vidysl, is the result of karma; and they 
enjoin karma not for its own sake, but because karmas lead to vidya. 
When once the vidy4 arises by the strenuous performance of karmas, 
then these karmas themselves are abandoned, because no longer necessary, 
after the vidya has been obtained ; and because it is a well-known fact 
that the end is greater than the means. When once the end is accom- 
plished, the means become no longer necessary. 

It has been said that excellent men possessing Brahma-vidya have 
been seen performing karmas, men like King Janaka and A^vapati — and 
that, therefore, vidya is complementary to karma. This argument is 
next being refuted in the following sutra. 

SfiTEA III. 4. 9. 

^ u ^ I ^ 1 5 . n 

gsjm. Tulyam, the same, similar, equal. 5 Tu, but, or entirely, 
Darganam, the gastric texts. 

9. Blit tliere is equal authority against the view 
that Vidya is subordinate to karma in the lives of other 
eminent men — 438. 

COMMENTARY. 

The word “ tu” is used in order to remove the idea that vidyi is 
subordinate to karma. There is equal authority in tlie scriptures for the 
proposition that vidy^ is not subordinate to karma. Thus there are 
scriptural passages, such as “ knowing this the rishis descended from 
Kavasa said : “ For what purpose should we study the Vedas, for what 

purpose should we sacrifice ? Knowing this indeed the Ancient ones 
did not offer the Agnihotra,” and “ when BrS,hman§,s know that Self and 
have risen above the desire for sons, wealth, and worlds, they wander 
about as mendicants.” — (Bfi. Up. III. 5.) 


Thus the sages called Kavaseyds did nov care for karmas, nor did 
Yainavalkya, who abandoning all kaianas, went to forest. Thus , we find 
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examples of eminent men devoted ■ to vidya, renouncing all ceremonial 
karmas. Therefore, scriptural, texts are not all one-sided in favour of 
karmas, but there are texts to the coutrary also. The examples of persons 
like Jauaka.aud others show, that these men followed karma, either 
for the sake of purifying their self or as an example to mankind, and 
that the social order may be preserved. 

The author next answers the objection raised in the sutra 4. 

sOtra III. 4. 10. 

II ^ I « I II 

As^rvatriki, (the Vedic text) is not applicable to all (the Vidyas). 

10. The scriptural declaration, Chhand. Up., I. 1. 8., 
is not of universal application, as supposed by the opponent 
—439. 

COMMENTARY. 

The above text of the Chh&nd. Up. (1. 1. 8), is non-comprehensive. 
It does not refer to all knowledge, but to the vidya connected witli the 
subject-matter of the text. The subject-matter there is the Udgitha- 
vidya and the text says that if this Udgitha-vidya is recited by a person 
with knowledge, then it is more fruitful than if it was recited without 
such vidya. Therefore, vidyS, is not an auxiliary to work in every in- 
stanee. 

The author next answers the objection raised in 111. 4. 5. 

sOtra III. 4. 11. 

^ I ^ I u II 

RJTrn; Vibhagah, there is a division (of the fruits of Vidya and Karma ) 
JtTcr^ Satavat, just as in the case of a hundred (coins.) 

11. The distribution of Vidya and Karma is to he 
made in the above passage of the Bri. Up. (IV, 4. 2.) like 
the distribution of a hundred coins — 440. 

COMMENTARY. 

The fruits of Vidya and of Karma are different and the above pas- 
sage of the Bri. Up. must be taken in a distributive sense. Vidya produces 
one fruit, while Karma produces another fruit. This is like the distri- 
bution of a hundred coins. A man by selling a cow and a goat obtains 
hundred coins. It does not mean that both sold for equal amounts of 50 
coins each, but we must distribute the hundred coins according to the 
natural value of these animals ; namely, that the cow fetched 90 coins. 
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and the goat 10 coins. Thei-efoi-e, when the scripture says that both 
VidyA and Karma take hold of the man ; it means that both produce their 
results according to their innate qualities : but the fruits of both are 
not equal. 

The author next answers the objection raised in sOte TIL 4-. 6. 

SOtRA III. 4. 12. 


Adhyayana-matra-vatah, of him who has merely studied 

the Vedas. 

12. The word Brahmistha “ devoted to Brahman, ” 
as used in the passage quoted by the Piirvapakain, does not 
mean one who has realised Brahman, but one who has 
merely read the Brahman (the Veda) — 441. 

COMMENTARY. 

When the Taittiriya ^ruti says that a Brahmistha is to he chosen as 
a priest to fill the office of BrahmA, it does not mean that the one who 
knows Brahman must be chosen for that office, but it means that one who 
has read the Vedas and studied them well, must be selected for the office 
of BrahmA. In other words, it says that BrahmA’s office must be held by 
a learned Brahman, and not merely by one who is dexterous in doing the 
i-itual or chanting the hymns. That text, therefore, is not in favour of the 
proposition that VidyA is suboi’dinate to Karma. In fact, the word 
“ Brahmistha ” in the above passage, is to be translated as “ one who is 
well-versed in Brahman, ” where the word Brahman means the “ Vedas, ” 
and not the highest Self. Because a person who has realised Brahman, 
the Supreme Self, is described repeatedly in the scriptures as being 
above all karmas (Naiskarmya.) Therefore, one who has mastered the 
Vedas ; namely, knows the words of the Vedas exactly as they are and 
who constantly recites them without any selfish object, not wishing to 
gain money or wealth by such learning, is called a Brahmistlia. The 
force of the affix “ istha ” in Brahmistha, has this significance here. 

Others explain the above passage as merely glorifying karma. Karmas 
are so important, they say, that for its due performance one must be a 
knower of Brahman. According to this explanation, it is merely a glori- 
ficatory passage, and must not be taken in its literal sense. 

It has been said above that a person who has merely read the Vedas 
is entitled to perform karmas, and not one who has got the knowledge 
of the Supreme. A man who has no knowledge of the Vedas cannot 
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possibly perform karmas ; a.iid studying tbe Vedas does not mean to 
commit them to memory by rote, but to unaerstand its purport also. 
Tbe Upanisads are part of the Vedas ; a man who has read the Vedas, 
must be supposed to have read the Upanitads also. And by reading we 
mean the intelligent understanding of the test. The man who has read 
the Upanisads in this way, must necessarily have realised the Atman, for 
the study of the Upanisads produces the knowledge of the Self. Thus 
Vidya becomes subordinate to Karma. 

This objection may be answered thus. Merely mastering the mean- 
ing of the words, merely becoming a ^abda-jnanin, does not make a per- 
son a knower of Brahman. A man may know the meaning of all the 
Upanisad texts, but he would not become thereby a Brahmavit, a knower 
of Brahman. He alone is called a Brahmavit who has experienced the 
Brahman, felt the Eternal. The mere utterance of the words, “the 
honey is sweet, ” “ the honey is sweet, ” will not give a man a taste of 
the sweetness of honey, but a man must' actually taste it in order to 
know how sweet is honey. If the mere recitation of the words “ the 
honey is sweet” were enough, then no man would taste honey, and every 
one would get the exhilaration of spirits by merely such utterance. But 
we do not see any such results. TJierefore, tbe mere intellectual know- 
ledge produced by the words of the Upanisads, is not Brahma knowledge, 
and such a person is not a Brahmvit. Therefore, when Narada goes to 
Sanatkumfira and asks him to be taught Brahma Vidya,, he is asked to 
recite all that he already knows, in these words. “ Tell me first what 
thou knowest already, then come to Me and I shall tell thee what is 
beyond that.” Then Ndrada answers “ I know, Sir, the Rigv'eda, the 
Yajurveda, the Simaveda, and the Atharvaveda, the fourth, the Itihaea- 
puraiia, which is a fifth book among the Vedas ; the science of ancestors, 
the science of numbers, the science of DevatHs, the science of treasure- 
finding, the undivided original Veda and its twenty-four branches, the 
superhuman Deva-scieuces, the science of Brahman, the science of ghosts, 
the science of politics, the science of stars, the science of serpents and 
Deva-officials (Gandharvas) ; all this 1 know, 0 venerable Sir.” 

Therefore, upisan^ is different from verbal knowledge. Mukti, 
the highest end of man, is obtained by Vidyfi, which means knowledge, 
direct and intuitive, resulting from devotion. And this we find in the 
Taitt. Ar. (Mah§,ni,rfuyana Up., X. 6., Mundaka Up., III. 2. 6.) 





Bhasya.] 
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Having well ascertained the true object, through the knowledge obtained from the 
study of the Yeda, and having purified their nature by renunciation of fruits of action 
and due performance of duties, the pious dwell in the worlds of Brahma. And when the 
period of Brahma’s life approaches to its close, they abandon those lokas (like Mahar, 
&c., and crossing the tat tva- sphere, at the end of Brahmas life) throw away the bondage 
of Prakfiti and attain all the Highest Mukti, 

The verbal knowledge, on the contrary, is, like Vairdgya or indiffer- 
ence, a handmaid of VidyPi or enlightened devotion. As we find in the 
Bhfigavata Purina : — 

The sages having firm faith in the Lord and being endowed with wisdom and dis- 
passion, see the Self in the Self, through the devotion arising from studies of the sacred 
scriptures. 

Says an objector : devotion or Bhakti lias the form of activity pro- 
duced by body, speech or mind. With regard to mental activity, namely, 
meditation, it is possible to have experiences ; or intuitive perception. In 
other words, dhy^na may be said to be an immediate cognition or anubhava. 
But how can the activity of the body and speech, such aspfija or the silent 
repetition of the sacred mantras be called an anubhava, or experiencing of 
truth. To this objection, we reply, that Bhakti or devotion has the form 
of consciousness of a collection of the essence of the light-giving energy 
of the Lord (Hladini slakti or gladdening power.) In other words, Bhakti 
means consciousness of intense joy. As it has been said in the Gopila 
Tdpani : — 

Saeh-chid-tnand-aika-rase bhaktiyoge tistiiati. 

“ Bhakti consists in the union through love, with the Lord, who 
is one mass of existence, intelligence and bliss.” If it were not so, it 
could not be the cause of bringing the Lord under the control of His 
devotees. This being so, the activities of the bodily functions of the 
devotee, who is united in identity with the Lord, is a cause of intense joy, 
just like the hairaud figui'e of the Lord causes joy. Every bodily activity 
of the devotee — His pfij4 and ArchanS., etc., becomes a source of intense 
joy, and hence these also become anubhava or immediate experience or 
perception of the Lord. Thus it follows that it is not only in meditation 
alone, that spiritual anubhava takes place, but bhakti being anubhava, 
pure and simple, arises from pQj4 and silent repetition of mantras also, 
for they also give rise to intense joy. 

Note . — As the body of the Lord, whose essence consists of pure bliss and intelligence, 
is all a'oy, throughout ; His nails, His feet, His hair, etc., are made up all of joy, so every 
activity of the Bhakta, his dancing, his singing, his pflja, his japa, is all an anubhava or 
immediate perception of the Lord ; because the ijVuti declufes it so. There is po scope for 
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reasoning here, we cannob say how physical activity can become aiiabhava? But the fact 
is, that it is so, in the case of the bhakta, and the maxim to be applied is that contained ii 
II. 1. 27. of the Yedanta Sutras. In matters of S'ruti or direct statements of the scriptures 
there is no room for reason. Because these are matters which are transcendental anc 
inconceivable. The author next refutes the shtra III. 4. 7. 

SGtRA hi. 4. 13. 

II ^ I « I u n 

¥r Na, not so. Avi^esdt, on account of non-specification. 

13. Tliere is no specification that a man should per- 
form karma throughout his. whole life, even though he has 
got enlightenment through anuhhava — 442. 

COMMENTARY. 

The Sruti of the Ttfav^sya does not lay down any snch restrictive 
rule that even the illumined sage must perform karma throughout his 
life. Why so ? A-vi^esflt. Because there is no specification. The verse 
2 of the l^avllsya is very general. It does not particularly specify that 
even an illumined sage must perform karma. All that it says is “ Let 
one perform karmas throughout his life.” There is nothing to show to 
what class of people that particular rule is addressed. On the contrary, 
there are express texts of the ^rutis, which show that immortality is not 
to he obtained by Karma, but by knowledge alone. Such as the follow- 

(Mah4nA,rfiyana Up. of the Taitt. Ar. X. 5.) 

^ ^ sRr^rr i 

Not by karmas (sacrifices) nor by children, nor by wealth can one obtain immortality. 
It is by renunciation alone that some great-souled beings have obtained immortality. 

Thus we have two ilrutis, l!^§,va8ya says “ Perform karmas through- 
out your life the Taittiriyaka says “ Karma does not lead to immortality.” 
Their apparent conflict is to be reconciled by giving them different scopes. 
One is addressed to the Sanistha devotees, the other to tlie Nirapek§a 
devotees. Now the author gives the real meaning of the lilavAsya verse. 

SUTRA III. 4. 14. 

II ^ I « I II 

^gg^-Stutaye, for the purpose of glorificatioa or praise Aiiumatih 

permission. ^ Vfi, or, indeed. ^ 

14. Or tlie permission to do work throughout one s 
life, is for the sake of glorifying Vidy^— 443. 

COMMENTARY. 

The force of “ v& ” is to denote exclusion, namely, it means “ only.” 
The permission given by bavi^ya to perform karmas throughout one’s 
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life has the object of glorifying Vidya. The context of the Upanisad shows 
this. Vidya has such a great power, that if a man were to perform karmas 
always throughout his life, he would not be tainted by them, because his 
Vidya counteracts the evil efiects of Karma. Thus instead of enjoining 
karma throughout one’s life, it merely praises vidy4. Even the second 
line of that verse also shows the same. It says ‘Hhus working, karma 
will not bind which shows that karma always has a binding effect. But 
vidya nullifies that effect. Thus it follows that the theory of Jaimini 
that vidya is subordinate to karma, has no legs to stand upon, and has 
been refuted. 


Adhikarana IV. 

Having established in tlie previous aphorisms the independence of 
Vidya from Karma, the author now descril^es further the supreme great- 
ness of vidya itself. In the Vajasaneyaka ^ruti it is thus declared (Brih. 
Up. TV. 4. 23.) 

^ 'qrnT^% ii 

This has been told by a verse (Eik), “ This eternal greatness of the illumined devotee 
of Brahman does not grow larger by work, nor does it grow smaller. Let a man try to 
find (know) its trace, for having found (known) it he is not sullied by any evil deed.” 

{Boult .) — Such being the glory of Vidya that one having it neither 
grows great by the performance of Karmas, nor is lessened by its non-per- 
formance, there arises the doubt, must such a person act as he likes, or 
must he conform still to the conventionalities of ordinary life? 

{Purva-yak^a^—li he acts as he likes, and abandons the performance 
of the duties enjoined on all men, it is possible that there may be some 
sin arising from such abandonment ; and so it is not desirable that a 
Brahmavit should be a Yatliestacblrin, or one acting as he likes. 

[Siddhdnta.) — The next sutra refutes this view, and shows that a 
Brahmavit may become a YathestS^chariii, for he has risen above all social 
and religious bondage. 

sGtKA III. 4. 15. 

II ^ I a I II 

Karaakarena with the action according to one^s desire, m Vd 
Eke, some declare or hold. 

15. Some hold that a Brahmavit may act as he 
desires — 444. 
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COMMENTARY. 

According to one text of tie Brihad. Up. rescension, a Braimavit 
is not touched by the good fruits of the good acts, or the evil consequences 
of a bad act. He may perform karma, if he likes, only with the object 
of giving the rewards of such karmas to the world in which he lives, for 
he does not require any karma for himself. This is how they explain the 
text “ So great is the glory of this Brahma-devoted sage,” etc- Therefore, 
a Bralimavit may act as he likes, for no sin can taint him. The word 
Brahmana used in the above text njeans one who has realised Brahman. 
It follows, therefore, that if a Brahmavit performs a karma, ordained by 
Sistra, he does not get the reward of that karma, and if he omits to do 
any such karma, he does not get the sin of omission of such karmas. In 
fact, he has cut oS all relation between him and Karma. So that, the 
effects of karma do not touch him. Like the lotus leaf in water, he is not 
wetted by karma. And in the burning fire of his Vidya, all evil effects of 
the nton-performance of karma are reduced to ashes instantaneously, as‘a 
handful of grass thrown into fire. Therefore, this power of acting as he 
likes, is the great glory of YidyA. This sense is further enlarged in the 
.nextsfitra. 

SftTRA III. 4. 16. 

u ^ i « i H n 

Upamardara, destruction. =cr Cha, and. 

16. And tliere is destruction (of all karmas through 
Vidy^), (therefore Yidya is pre-eminent)— 445. 

COMMENTARY. 

The following texts of the Mundaka Hp., and of the GitA show that 
VidyA is only not subordinate to karma, but the destroyer of it. 

iKrat II II 

The fetter of the heart is broken, all doubts are solved, all his works (and their 
effects) perish, when He has been beheld who is high and low (cause and effect). (II. 8). 

cr«n ii ii 

As hh.6 bmrniiig fir© r©dnc6s fn©! to sishssj O Arjunaj so dotii tlx© fir© of wisdoni rodoc© 
all actions to ashes (GitS, lY, 87.) , 

These texts show that VidyA destroys all karmas ; therefore the 
majesty of VidyA is pre-eminent. When she can destroy the effects of the 
half-enjoyed prArabdha karmas even, then where is the wonder that after 
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spread His glory in this world. The sage allows the Vidy^ to singe the 
Prarabdha karnias, but not to reduce tliem to ashes. The Prarabdba 
kannas of such a sage are like a half-burnt cloth, which retains its texture, 
and looks like a cloth ; but which at the slightest touch, falls into pieces. 
Tlie wise sage is dressed in such a Prarabdha karma, and carries on tlie 
activities generated by such karma. This is what is meant by the 
phrase that the Prarabdha karma is destroyed only by enjoyment. The 
author of the sutra will himself explain this further in IV. 1. 15. 

SOtKI III. 4. 17. 

^ % II X I a I 11 

CJrddhva-retalrsu, of those who observe perpetual celibacy, 
Cha, and. ^abde, in the Upanisat text. Hi, because. 

17. In the case of the celibates, the scripture itself 
describes their freedom from all karmas, when they get 
Vidya. Therefore, vidya is superior to karma — 446. 

COMMINTAKY. 

la the case of those particular kind of parinisthita devotees, who 
observe the vow of perpetual celebacy, and who are possessed of mighty 
VidyS,, the scriptures mention that they are above the bondage of karma, 
and may perform actions or renounce them at their will. That also shows 
that we must admit that Vidya is independent of karma. The scriptural 
text referred to in this sfltra is the Brihad. Ar. Up., III. 5. 1. 

srct 5rjn?iTr^ ansumr: 

jl^rainirar f^rf "sriirmr^ %Tl:'snnr?ir«r 3gc?ir^ir5»i #1 3#- 

«rtrr ^rr ^ m 
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sn^ i%^fsiT«r trsissg: 

mmm ^ ipn% 5 »f 51 cr?lTf 

% T f r g% a 5 tRw« N K II qssgit atsnan 11 11 

Then Kaliola Kausitakeya asked, “ Yajfiavalkya/’ he said, ^Hell me the Brahman 
which is visible, yet invisible, the Self (4tman) who is within all 

Y^jiiavalkya replied : “ This, thy Self who is within all.” Which Self, O Yajnavalkya 
is within all.” 

Yajaavalkya replied, He who overcomes hunger and thirst, sorrow, passion, old 
age, and death. When Brahmaiias know that Self, and have risen above the desire for 

sons, wealth, and (new) worlds, they wander about as mendicants. For a desire for sons 

is desire for wealth, a desire for wealth is desire for worlds. Both these are indeed desires. 

Let a Brahmapa renounce learning, and become as a child, and after renouncing 
learning and a childlike mind, let him become a quietist ; and when he has made an end 
of quietism and non-quietism, he shall become a Brahmana, a Brahmana indeed. 

a gy, -^iiatever means be has become a Brahmana he is such indeed. Everything else 
is of evil.” After that Eahola Kausitakeya held his peace. 

riiis shows that crossing the stage of learning and childlike simpli- 
city, a knower of Brahman goes above all karmas, and remains as he likes. 
Similarly, in the Git& III. 25 ; — 

5RRT5 ¥rrt:cr i 

II 11 

As the ignorant act from attachment to action, O Bh^rata, so should the wise act 
without attachment, desiring the w^olfare of the world. 

This Git^ text applies to the householder who occupies a position of 
authority and responsibility in his community, and to whom men lock 
forward as their ideal Such a parinisthita devotee, even after acquir- 
ing vidyl/, ought not to renounce karma, for his example would mislead 
society.^ It is only Yatis, or Urdharetas, or the perpetual celibates, who 
on getting vidya may safely renounce all karmas; for they, not being in 
the society, their example is not likely to mislead the ignorant members 
of the society. Thus such is the glory of vidya that even when one acts 
as be likes, no sin touches him. The author next shows a different ex* 
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karmas, and does not expressly prohibit karmas (therefore 
the text about KSmach^ra refers to injunctive karmas only) 


Kjx uu.’o u yu.ui,ou j XJ.1. tt. XU, IS iflat 1116 wjso sago 
kas full liberty of doing as be likes those karmas only which have been 
ordained as a rule. (The sage is not at liberty to do karmas which have 
been prohibited.) He has option to do in anyway he likes the enjoined 
karmas. It does not mean that enjoined karmas may be omitted altogether. 
Thus one of the enjoined karmas is morning prayer or Sandhyii. The 
ordinary men must perform SandhyS stiictly, at the proper time, but an 
illumined sage may perform it at any time he likes. This is the meaning 
of K 4 ml,chte. 

Because the scripture itself shows that even the wise sage must 
perform karmas, and it denounces those who have abandoned kaimas 
therefore, there is no express text enjoining the renunciation of karmas. 
The reason is this. Because the scriptures have reference to the wise with 
regard to karma, and because it reproaches those who renounce karmas 
therefore, it follows that the true spirit of the scripture is not to teach the 
renunciation of karmas nor we cannot infer the existence of any such rule 
“ let the wise renounce karmas.” The sense is this. The second verse of 
the I^ivksya. Up. which declares that a man must perform karmas is an 
authority which enjoins karmas even to the wise. Similarly, the Sruti of 
the Taittiriyas which declares that “a man who renounces karmas loses 
his progeny,” is an authority reproaching those who have abandoned 
karmas. Reading these texts together, it is not possible to infer that 
there should be any text enjoining the abandonment of karmas. Because 
enjoining and prohibiting the same act simultaneously, is the contradic- 
tion not contemplated by the scriptures. Nor can you say that there will be 
no scope for texts which declare the renunciation of karmas. in our view 
those texts will find their scope in the case of cripples, blind men, etc. who 
through physical or mental infirmity are incapable, of performing karmas. 




VEDil<lTA-SdTRAS. ill ADHYAYA. 


Ipomricla 


Tims according to the opinion of Jaimini, the above text of the 
Bi-ihad. Ar. Up. is an authority enjoining the performance of karmas and 
observing the rule ofgood conduct for all men. The author now shows 
that in his opinion the ahorse text gives permission to do as one likes. He 


gives this meaning in the next sutra. 


SUTRA III, 4. 19. 

Anustheyam, (Karma) should be practised, Badaiayai.iah, 

Badarayana holds. SSmya, of equality. ^ruteh, account of scriptural 

statement. 

19. (According to) Bddarayana (the obligatory duties 
only) may be pef-formed somehow or other, because there is 
equality according to authority (between the God-intoxicated 
devotees, who partially perform karmas, and ordinary men 
who fully perform karmas)— 448. 

COMMENTARY. 

According to Badar^yana, it is only those karmas which are obliga- 
tory that a wise man may perform according to his option ; that is, he 
should perform some part of it and omit other parts. Why do we say so ? 
Because there is statement of equality. The text “ kenasyat yenasyat 
tenedi'i^ah ” shows that the illumined sage performing works in any way, 
somehow, is equal to him who performs them fully. Ihe above Bpibad. 
Up. text clearly shows that there is an equality between a sage perform- 
ing actions partially and between any other person performing them fully. 
How can a partial performer of obligatory karmas be equal to the full 
performer of them ? According to the opinion of Jaimini, this statement 
of equality is merely glorificatory, for unless a man perform karmas fully, 
he cannot be said to be equal to one who scrupulously performs them all. 
If he leaves any one of those karmas unperformed, he cannot be said equal 
to him who performs them fully. Jaimini explains this equality by saying 
that both are equal inasmuch as both perform the obligatory karmas, 
though one performs it partially and the other fully. The full performance 
of karmas is ordained for svanistha devotee, such a wise man must perform 
all karmas. The text reproaching the renouncement of karmas applies 
to those men who have not reached illumination, but have renounced 
karmas too early. Thus both texts are reconciled. And so far a truly 
illumined sage, belonging to the order of parinisthita the performance of 
kaimas need not be entire. The law is fulfilled by him by the partial 
performance even of the obligatory karmas. 
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Nor can it be said that the texts teaching the remmciation of karmas 
are confined to phj’'sically incapable persons, because there are no such 
restrictive statements in those texts. Those verses declare that release 
is not to be obtained by karmas or by offsprings, etc., but by the aban- 
donment of all karmas alone. This general statement cannot be res- 
tricted in the way that Jaimini would have it. 

sCfTRA III. 4. 20. 

viRfllwa. II ^ I « I Ro II 

Vidhih, au injunction. ^ Va, or, Dharanavat, as is the 

case of taking (the Vedas) with, or as in the case of carrying, &c. 

20. Or the above text may be an injunction like the 
text about the study of the Vedas — ^449. 

COMMENTARY. 

The above text “ keiia sy4t yena syat ” may be construed as an 
injunction regarding the illumined sage, just like those injunctions which 
declare that a Brahmana oliild must be initiated at the age of eight so 
that he may be able to study the Vedas. In this view the above text is 
an injunction teaching that a sage belonging to the order of parinisthita 
should perform all karmas according to his will, but persons other than 
parinisthitas should not dq so, as says the Bh4gavata Purana : — 

The wise do not perform the purificatory acts, the sipping of water, the bathing and 
other acts recftiired by the law according to injunctions of the Scriptures. They per- 
form it according to their will ; as I, the Lord of the universe, perform all acts according 
to my will, as a mere sport.” 

This view is objected to in the next sutra in the first part, and then 
that objection is answered. 

SUTRA III 4. 21. 

ii ^ i « i ii 

Siuii-matram, praise merely. Upadanat, on account of 

reference. Iti, so. Chet, if. h Na, not so. ApGrvatvat, on 

account of the newness. 

21. If it be said that (texts such as the one about 
the performance of karmas according to one’s will are) mere 
glorifications on account of their reference to the perform- 
ance of karmas, we deny that because the texts lay down 
a new injunction (for the performance of karmas according 
to one’s will) — 450. 


VEbAl^tA-&UTRA8. ttl ADkYlYA. 


\Qovinda 


COMMENTARY. 

All objector says, tbe above text is not an injunction but a mere 
glorification of the illumined sage. As a person may tell to one whom he 
loves “ Do' as thou likest,” and by so saying shows merely his regard and 
love for that person, so when the Lord says “ a wise man may do as he 
likes,” it is not an injunction to the wise man to go and break all the laws 
of God and social conventions, but it only shows that the Lord has so much 
confidence in those persons that He tells them to do as they like, knowing 
full well that they will never do anything against His will. The state- 
ment, therefore, that a wise man may do as he likes, is a mere glorification. 
More so, because there are express texts to the effect that a wise man must 
also perform karmas. 

To this objection, we reply that the above text is not an arthavada 
but a vidhi or injunction with regard to the God-intoxicated sage to do as 
he likes. It teaches something new not already taught before, and is 
therefore, an apfirva vidhi and not a stuti. 

Note.— The argument of the objector may be thus put. The sentence “ Let a Jndnin 
do as he likes ’’ is a glorificatioa only, and not an injunction. Because the Jhanin also is 
required to perform karmas by the injunction contained in the verse ^ Kurvan eva ’ etc., 
of the is&vdsya. To this objection the reply given is that there is no other text declaring 
the performance of karmas according to one’s •will for the Jndnin. Therefore, when 
the Brihad. Ar. Up, says a Jnanin may perform karmas as he likes, it must be construed 
as an ap'hrva vidhi. All the vidhis are of three kinds, namely aphrva vidhi, niyama vidhi 
and parisamkhyd vidhi as defined in the following verse : — 

cTST ^ srrir II 

“ An apfirva vidhi is one which makes an original statement not to be known by any 
other means, A niyama vidhi or a restrictive rule enjoins the performance of one of the 
two alternatives. A parisamkhya enumerates cases to which certain rule applies,” For 
example, let him worship daily with the Sandhy^ worship ” or ‘‘let a person desirous of 
acquiring heaven, perform the sacrifice called Jyotistoma.” These are apfirva vidhis 
because a man would not have found the necessity of performing Sandhyfi or Jyotistoma 
merely by his reasoning or liis natural inclination, but for the teaching of the scriptures' 
By no other means he would have known that the Jyotistoma is a means of procuring 
heaven. Therefore, these are Apfirva vidhis. That which ordains or restricts a man to 
one of the two alternatives is a Niyama vidhi. Such as, “ a person must approach his wife in 
the. season.'' This restricts a man to a particular time, A man by natural inclination, 
Wuld approach his wife ; but if through want of it, he neglects his wife, this rule enjoins him 
, not ^to do so. Similarly, “ let him cleanse the rice of its husk by pounding it,” is a Niyama 
vidhi. For the husks may be removed by processes other than pounding; but the rule 
confines one to pounding. Similarly, “ Five-toed animals may be eaten " is a Parisamkhyfi 
vidhi. It does not lay down any injunction as to the eating of five-toed animals, "but if 
one wants to eat such animals, he is confined to such of them as are mentioned in 
Mann, V, 17 and 18, 







I 


Bliasya-I 


IV PlDA, IV ADEIKAIlAlIA, 8u. 22. 


ii ii 

itmf siif ^^5Rrter«JT i 
3T^?rT5'H5i^r«^|5cgif3^^%rqd: ii K<i. ii 

“ Let iiim not eat solitary or unknown beasts and birds, tbougb they may fall under 
(the categories of) eatable (creatures), nor any five-toed (animals)/' 

'' The porcupine, the hedgehog, the iguana, the rhinoceros, the tortoise, and the hare, 
they declare to be eatable; likewise those (domestic animals) that have teeth in one jaw 
only, excepting camels/' 

Thus all fire-toed animals, like monkey, &e., are prohibited foods ; bnt an exception is 
made in favour of six. The Parisamkhya is a permissive rule, than an injunction, 

SOTRA III. 4. 22. 

n ^ ^ I u 

¥trf Bhava, devotion, love, absorption, ^abdat, on account of vrords. 

^ Cha, and. 

22. And because of the text (of Mund. III. 1. 4) declar- 
ing that there is absorption in the Lord — 451. 

COMMENTARY. 

In tlie Mundaka Up. III. 1. 4., we have the following :~ 

.♦ n a it 

For the Lord shines forth in all beings and senses, knowing this the wise ceases 
from useless controversy. He contemplates on the Lord, enjoys the bliss of His company 
(and when out of trance) is active in performing works of the Lord-such a Jivan-mnkta 
is also the teacher of those who are seekers of the knowledge of Brahman 

In the above text we find words denoting hh^va, such as atma-krlda, 
atma-rati, etc. Tlie word hli^va means intense love, and words rati and 
prema are its synonyms. The sense is this, the parinisthita God-absorbed 
devotee, has not tlie time to perform karmas, because of his contemplation 
of the Lord. Therefore, such a person may perform karmas only partiaUy, 
and somehow or other, for the sake of society, and not because it is neces- 
sary for him to perform it. This also shows that Brahma-vidy4 is inde- 
pendent of karma. 

In the next sfitra the author himsplf raises the doubt whether the 
stories related in the Upanisads about God-absorbed persons and other 
seekers of Brahman are not mere p4riplavas or episodes to be recited at 
stated intervals during tlie year occupied by the Ailvamedha sacrifice. 
Having raised the doubt in the first part of the sfitra, he answers it in the 
latter half. 
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stiTRA III. 4. 23. 

u X t s i ii 

Pariplava-arthali, for the purpose of filling up the time; pas- 
times. %m Iti, so. %g; Chet, if. sj Na, not so. Vi^esitatvSt, on 

account of their being specified. 

23. If it be said that tlie stories told in the Upaiiisads 
are for the purpose of pariplava, we reply this is not so, 
because the pariplava stories are certain specified ones— 452. 

GOMMBNTAEY. 

In the Up.anisads like the Brihad Ar. and tlie rest we find stories like 
the following :—“yitjnavalkya had two wives, Maitreyt and Katyayani ” 
(Bri. Up. IV. 5. 1.) “ Bhrigu, the son of the Varuna, approached his father 

Varuna and said, teach me, sir, Brahma-vidya.”— (Taitt. Up. III. 1.) “ Pra- 

tardana, forsooth, the son of Uivodasa came to the heloved ahode of 
Indra. ” — (Kau. Up. III. 1.) “There lived once upon a time Jana^ruti 
Pautrayana who was a pious giver, giving much and keeping open house ” 
—(Oh. Up. IV. I. 1). These and similar stories are related in the Upauisads 
with regard to Brahma-vidya. The doubt arises, are these stories told 
in the Upanisads for the purpose of pariplava, to fill up the time occupied 
In the performance of Ailvamedha ceremony or are they meant to establish 
the glory of Brahma-vidya ? The Pfirvapaksin says, they are pariplava 
stories, because all stories are enjoined for the sake of pAriplava, and in story- 
telling, the literary skill is the chief point kept in view ; the story-tellers 
attach more importance to the words of the stories and a minor importance 
to the teaching contained in those stories fin other words, the stories are 
meant to amuse and not to instruct.) Therefore, the Brahma-vidy4 taught 
in these stories, are merely arthav^das, like other mantras which’ stand 
in a complementary relation to sacrificial performances. The.se stories 
are, therefore, of no importance in themselves, except as complementary 
to karmas. Therefore, when their intrinsic importance is thus totally 
set aside, consequently the Brahma-vidyA. taught in such stories becomes 
much less important. 

To the above objection, raised by the pfirvapaksin, the author of 
the sfitra says; “ it is not so, because (VisesitatvAt) certain stories only are 
specified in the Scriptures as pAriplava and the Upanisad stories are 
not among them.” The Scriptures specify certain definite, stories as 
pAriplavas : the Brahma-vidyA stories are not included in them. Thus 
under the heading “ He is to recite the pAriplava,” the Scripture men- 
tions “ the stories like those of Manu, the son of Vaivasvat, the king.” The 
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Scripture says, “ on the first day the story of Manu Virasvat’s son should be 
recited ; and on the second day, the story of Indra, the son of Vivasvat 
the king, should be recited ; and on the third day the story of Yama Vivas- 
vat’s son the king, should be recited,” and so on (See Satapatha Brahmana, 
XIII. 4. 3. 3). Thus the particular stories which are to be recited in the 
pAriplava are specified in the Scriptures. Every story found in the 
Brahmanas is not p4riplava. Had every story been a p^riplava story, the 
Scripture would not have specified that on the first day the story of Manu 
should be recited ; on the second day the story of Indra; and on the 
third day, that of Yama. Since all tales were alike, the injunction about 
these particular tales would be useless. Therefore, when the Scripture says 
(‘‘ Sarv4ny akhyanani p^riplave samsanti”) “ all stories are recited in the 
p9.riplavas,” the word “ all ’’ does not mean every story in general, but only 
all those stories which are mentioned in the Chapter of P^riplava. 
Therefore, the stories mentioned in the Vedanta portion of the Brahraanas 
are not p^riplava stories. 

sItTRA III. 4. 24. 

?r«rr Tatha, similarly, ‘q' Cha, and. Ekavakyata, unity of con- 
struction or of statements, or that of sense. Upabandhat, because of 

the connection. 

24. Therefore this being so (the Vedanta stories teach 
Brahma-vidya) ; because of their coherent connection (with 
the statements about the Self, and the vidyEs) — 453. 

COMMENTARY. 

Since the stories of Vedanta are not for the purposes of the p^ri- 
plava, it is therefore, proper to construe them as corroborating the 
Brahma-vidyA, in the immediate connection with which they are recited. 
Their object is to make it clear to our understanding in a concrete form, 
the vidy4s taught in other portions of the Upanisads, in the abstract. 
Why do we say so ? EkavS,kyatopabandh4t. Because of their syntacti- 
cal connection with the vidy4s taught in the succeeding passages. Thus 
in the story beginning with “ YSjnavalkya had two wives, etc.,” we find 
immediately following, in that very section, the vidyS, taught about the 
Mman in these words (Brihad. Ar. IV. 4-. 22.) ‘‘ The &tman is- verily 
to be seen, to be heard of, to be meditated upon.” Since these stories are 
immediately preceded or succeeded by instructions about Brahman, we 
infer that they are meant to glorify the vidy4 and are not p4riplava stories. 
Just as the story about “He wept” standing in proximity to karma is 


I 






iiiiB 




638 VEMWA-S&TEAS, III ADHYAYA. [Qovinda 

rightly interpreted as glorifying the injunctions about sacrificial perform- 
ance in relation to which such stories are related, As those stories, 
glorifying Icarmas, are not pariplava stories, so also the Upanisad 
stories are not p^riplava stories but, on the other liand, standing in proxi- 
mity to injunctions about vidy^1;, they must be interpreted as glorification of 
the vidy4 ; because the rule of construction is the same here. The sense is 
this. The vidy4 is verily an independent means of producing (or causing 
the fulfilment or attainment of) the highest end of man, namely, of 
producing or bringing about the final release. And because it is so great, 
therefore, great souls like Y^jnavalkya and the rest have devoted them- 
selves, with great effort and might, to its cultivation. The stories are told 
in order to facilitate the understanding of these abstruse subjects, and 
they are eminently fitted to subserve that purpose* In fact the Scidpture 
itself says, He who serves his master understands the vidy^.’^ The 
stories, therefore, serve the purpose of teaching reverence for the master. 
Thus also the vidyfi is independent of all karmas. 

SDTKA, III. 4. 25. 

u ^ I V I ii 

Ataeva, for this reason. ^ Cha, and. Agni, fire, 

Indhanadi, kindling and performing sacrifices, &c. Anapeksa, no need. 

' y 25. And, therefore, there is no need for the lighting 
. ; of the. sacred fire and so on, for the sage who knows Brah- 
f .'man— “454. 

; COMMENTARY. 

’ For this reason, namely, because it has been established that vidy/t 
is independent, therefore, she does not stand in need of the lighting of 
sacrificial fire and other ceremonial works, in order to manifest her fruits. 
The theory, therefore, that knowledge and work must be combined in 
.. order to produce raukti, is hereby set aside. Vidy4 alone is sufficient for - 
purpose. 


Addhikarana V. 

. /.Sating thus .descri^^ the power and glory of vidy4, the author 
■ i now ^|ins to specify the marks which are the characteristics of the person 
who 18 to get this tidyS. Unless a person possesses these quali- 

i" fication4-';ift ^|M^k^)ene|t^^^^^^ the study of the vidyas. , .Thus the,. 
; ■' Bri. Up. t?. Br^htpa^as seek _to knot^ ' fiy- ■ 
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study of the Vedas, by sacrifice, by gifts, by penance, by fasting.” This 
passage lays down some of the necessary qualifications. In IV. 4. 23 of 
the same, the following additional qualifications are laid down : — ■ 

“ He, therefore, that knows it, after having .become quite subdued, 
satisfied, patient, and collected, sees Self in the Self, sees all as Self. 
Evil does not overcome him, he overcomes all evil. Evil does not burn 
him, he burns all evil. Free from evil, free from spots, free from doubt, 
he becomes a (true) Brahmana ; this is the Brahma-world, 0 King ” — thus 
spoke Yajnavalkya. 

We give the original of these two Bri. Ar.’s texts below: — 

c«R e l tiT g Brq ^ ^1*1. i 

Now the first text shows that sacrifice (yajila), gifts (dSna), penance 
(tapas), and fasting are necessary qualifications together with the study of 
the Vedas. The second passage shows that Sama (control of thought), 
dama (control of conduct), uparati (tolerance), titiks4 (endurance) and 
samMli^na are the necessary qualifications, and are the subordinate 
members of the Vidy4. 

(Z)ou6t.) — Now arises the doubt. Are both these sets of qualifica- 
tions necessary for the origination of vidya, or only one of them or none ? 

(Pdrva-pdksa .) — The Purvapaksin says that none of these qualifica- 
tions is absolutely essential for the attainment of vidyg,. Getting the 
right Guru is the only necessary thing. As says the Ohh4nd. Up. (VI. 
14. 2.) (AcharyavAn purusho veda) ‘‘ He knows Brahman who has found 
a teacher. ” This and similar texts prove that the finding of the teacher 
is the chief essential in acquiifing vidya. 

{Siddhanta.)— This view is refuted in the next sutra. 

sfTTRA in. 4. 26. 

^ n ^ I ^ M ^ u 

Sarva, of all. Apeksa, there is need. =gr Cha, and. 

Yajhadi, for sacrifices and others. Srutifi, there is the Vedic statement. 

A^vavat, as in the case of the horse. 

26. All these qualifications are necessary, because 
the fehuti mentions sacrifices, etc., as necessary qualifications. 
They are like the horse (which is necessary to accomplish a 
journey ; though on finishing it, he is no longer neces- 
sary) — 4:55. 
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COMMBNTABY. 


Thougli vidyS is independent of all works in the manifestation of 
her fruits, yet for her origination she is dependent on all these works, 
such as sacrifices, gifts, etc. Why ? Because the two texts of the Bri. Ar. 
Up. given above show expressly that for the origination of vidy a these 
qualifications are absolutely necessary. The author gives an illustration 
of this. As in order to accomplish a journey, a horse is necessary, but on 


its accomplishment it is no longer required, so for the origination of 
vidya these works are necessary, but after slie has once originated, they 
are no longer necessary. 

If vidyA can be originated by sacrifices, gifts, penance and fasting, 
what is the necessity of other qualifications like s^ama (control of thought), 
dama (control of conduct), etc. ? To this the author replies in the next 
sutra. 

StfTKA HI. 4, 27. 

^ I 8 1 Rvs II 

OT Sama, calmness, peace. ^ Dama, control, or subjection of the senses. 
?rtft Adi, &c., and others. ?r%?r: Ajjetah, possessed of. 5 Tu, verily, certainly, 
Sy§t, he should be. Tatha-api, still, all the same. g Tu, but, also. 

Tad, of them (^ama, dama, &c.) Rq: Videh, because of the injunction. ?rC. 

■<< Tad, of that (knowledge.) 9R|f5p!ir Ahgataya, on account of their bein^ a part. 

; Tessam, of them, (sama, dama, &c.1. Avasya, necessarily. sr^Jli?Erf 

; Anustheyatvat, because they must be practised. 

; 'T 27. But tlie control of thought and of conduct and 
the rest, must he acquired (though vidyA may originate by 
sacrifice, etc., also), hecanse there are express injunctions for 


these, stating that they are auxiliaries of vidya, and must on 
that account necessarily be accomplished — 456. 

COMMlNTARy.'':;-.; 

The two “tu’s” mean “verily” and “ but,” respectively ; and are 
emj^loyed to remove the doubt above raised. Though it is true that 
sacrifieSi,: gift, penance, and fasting purify the heart of naan, and fit him' 
to acquire vidya, still the seeker, of vidyS, must acquire also the moral 
qualifications, of ^^ama (the control of thought), dama (the control of 
conduct), etc.. tfecause these also are enjoined as auxiliaries of 

vidyft. The ; afioW ; I ifie ; Bfi. Ar, Up. expressly , enjoitis the 
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acquii'emeat of these moral qualifications also. And since they are 
so enjoined, they must necessarily be accomplished. The result is 
that both sets of qualifications, the physical, like the sacrifice, gift, 
penance and fasting, and moral, like the siama (the control of thought), 
daina (the control of conduct), etc., must be acquired and perfoxnned. 
The first set is Bahirafiga or external, the second set is Antarahga 
or internal qualification. The word adi (and the rest) mentioned in 
the sutra indicates that qualifications like those of truthfulness, silent 
repetition of the mantras, etc., mentioned in the Jijn§.sa Adhikarana 
(1. 1.1) as quoted from Mundaka and Mann Smriti at page 7, must also 
be included among the necessary qualifications. Thus the aspirant after 
the Brahma-vidya, must possess all these qualifications of truthfulness, 
generosity, asceticism, celibacy, indilference to worldly objects, fasting, 
control of thought, control of conduct, tolerance, endurance, faith, equi- 
librium, compassion, etc. 


Adhikarana VI. 

The author now teaches that though an illumined sage has full 
liberty of action, yet he must not commit sins or do prohibited acts. 
Thus there is a following ^rutl : — 

^ i 

If a knower of Brahman eats any food cooked by anybody he remains as pure as 
he was before, his lustre is not diminished.” 

Note,— In the Ohhand. Up. V. 2. 1, it is also said To him who knows this, there is 
nothing which is not food and in the Bfi. Up.TV. 1. 14, it is said“ by him nothing is 
eaten that is not food, nothing is received that is not food.” 

{Doubt. — Here arises the doubt. Are these texts an injunction, 
ordering the illumined sage to eat all food, or are they merely permissive ; 
allowing him. to eat such food, if he likes ? 

[P'Arva-'pa'hsa ) — This is an original statement regarding the eating 
of all kinds of food, a statement not to be inferred by any other proof ; 
hence it is an injunction, ordering the sage to eat all kinds of food. 
It is an apurva vidbi and is auxiliary to vidy& like s^ama, dama, etc. 

{Siddhanta .) — This view is set aside in the next sutra. 

SflTRA III. 4. 28. 

ii ^ i ^ i u 

Sarva, of all. ^TsT Anna, food. : Anumatib, permission for. 

<er Cha, and, indeed. sniSI Prapa, of life, Atyaye, at the bme (where there 

is risk) of departure or loss, g? Tad, that, sp&qrw Darsanat, being stated in 
the Sastras. 


642 VmiNTA-SdTBAS, III ADEYAYA. [Qovinda 



28, Tlie permission to eat all kinds of food, is given 
only under tke circumstances of danger to life, because the 
Scripture gives only such examples — 457. 


COMMENTARY. 

The word “ and ” has the force of “ only ” here. The tests like 
those given above are permissive only. They allow the wise man to eat 
food, cooked by anybody, wlien there is danger to his life, from not 
getting the lawful food. Why do we say so ? Because the examples 
given in the Scriptures show that it is in cases of extreme necessity only 
that the rule of lawful and unlawful food is set aside. Thus in the 
Chh^nd. Up. (I. 10. 1-3) we find the following {see page 49 also). 

When (the crops in the land of) the Kurus were destroyed by hailstones, Usasti 
Ch&kr^yana lived a-begging with his young wife at Ibhya-grama. 8eeing the Lord of 
Ibhya eating beans, he begged some from him. 

(The master of elephants) said to Usasti. “ I have no more except these, which 
are placed before me for eating.” Usasti said give me then some of these,” He gave 
him some of those, and said Here is some water to drink, in this bag.” Usasti said 
shall drink impure water, if I drank what has already been drunk by another.” The 
master of elephants said “ Are not these beans also impure, as I am eating of them ? ” 

Usasti replied “ No, (these beans should not be considered unclean) because without 
eating them I cannot lite ; while the drinking of (your) water (is not an absolute neces- 
sity and) depends on my pleasure (for it can be obtained everywhere.) ” Usasti having 
eaten himself, brought the remainder to his wife. But she had already eaten before, 

; therefore, she took them and put them away. 

; / From seeing how Chakr^yana conducted himself in those hard 
h' ' times, we infer that it is permissive to every one to take the food, which 
; is otherwise unlawful, in times of distress, when life cannot be other- 
wise maintained. Chakrayana took the leavings of the food of the 
elephant-driver, because he could not have maintained himself without 
such food ; but he refused to take the water already drunk by the 
elephant-driver, because there was no water-famine, and water could have 
been obtained easily. The story further shows that the next morning 
- he ate the same food which was now doubly unlawful, for it was not 
^ Tonly the uchchhista food of the elephant-driver, but it was tbe uchchhista 
• of Ch&krayana himself. ' The sage Chakrayana eating thus the leavings 
r ;0£ the .food, was still so sacred and holy that he was the head officiating 
priest in the great sacrifice which the king of that country was per- 

..„of.... the Upani^ad relating to food, shouJ.d‘ hp//: 

' explained in ‘&e;' wai;. ^ ^ 
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IV PADA, VI ADHIKABANA, SA. 80. 


sOTEA III. 4. 29. 


a ^ I « I n 

Abadh^t, there being no harm, or on account of non-sublation. 

Cha, and. 

29. And because the heart of the sage is always 
pure, there is no obstruction to his knowledge by taking 
such food — 458. 

OOMMENTAKY. 

Unlawful food, as a general rule, clogs the understanding and 
obstructs the clear working of the intellect. But in the case of the ^ 
sage, Avhose heart is always pure ; and intellect, keen, the taking of such 
food does not obstruct the working of his brain, and his knowledge 
remains as pure as ever. 

sfJTRA III. 4. 80. 

^ \\ \ 19 1 U 

Api, also, Smaryate, it is seen in the Smritis. 

30. The Smriti also teaches the same (that in times 
of distress unlawful food may be eaten)— 4-59. 

COMMENTARY. 

Manu in X 104, and the subsequent verses gives such permission 
with illustrations — 

IT ^ It 11 

stpnRT n it \\ 

«Rsrar; ?T35r^3i^ ^ I ^ 

l^PScR^ iifjcrqrj ii ii 

ii u 

He who, when in danger of losing his life, accepts food from any person whatsoever, 
is no more tainted by sin than the sky by mud. 

Ajigarta, who suffered hunger, approached in order to slay (his own) son, and was not 
tainted by sin, since he (only) sought a remedy against famishing. 

Vamadeva, who well knew right and wrong, did not sully himself when tormented 
(by hunger), he desired to eat the flesh of a dog in order to save his life. 

Bharadvflja, a performer of great austerities, accepted many cows from the carpenter 
Bridhu, when he was starving together with his sons in a lonely forest. 
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: 

VisV^mitra, who well knew what is right or wrong, approached, when he was torment- 
ed by hunger, (to eat) the haunch of a dog, receiving it from the hands of a Chandjila. 

Thus the Manu Smriti permits all men, whether learned or ignorant, 
spiritual or worldly, to take the food cooked by all men, without regard 
to their lawfulness or unlawfulness, in times of distress only, and not al- 
ways. Therefore, when the Upanisad says that the sage may eat all kinds 
of food,- it must be interpreted as meaning that he may eat all kinds of 

food in times of distress only. The test of the Upanisad should not be 

construed as an injunction in favour of eating unlawful food. It is no 
part of the sftdhan§, or spiritual practice, that the sage should go out of 
his way and eat all sorts of food. 

Note.— This is in answer to those who say that a Brahma vit being a lover of humanity 
should take food cooked by all men, and should not observe the Sastric injunctions against 
taking such food. A Brahmavit can no doubt counteract evil effects of such food, but why 
should he waste his energy on it ? He may no doubt drink wine, eat meat, take all sorts 
of drugs, and not be the worse for it, but he does so at his own risk. He breaks the law 
unnecessarily. 

StTRA III. 4. 31. 

, u ^ i « i h 

^abdah, there is a scriptural statement. Cha, and. Atah, 

Thence. Akamachare, as to non-proceeding according to liking. 

31. Therefore, the scripture teaches that a sage 
should not act according to his will in matters of food, dis- 
regarding the f^dstric injunctions. There is a text to that 

• ■ . i ; ' COMMENTARY. 

Since permission to take all kinds of food is given only in times of 
distress, it follows that in ordinary times, the wise man should not act in 
opposition to the scriptural injunctions. There is a scriptural text or 
passage to that effect also. In the ChhSnd. Up. VII. 26. 2, we have the 
following: — 

g- ^ 5053^; 

^rarser; ^ ^ 

w w Si II 

r ; Clean food leads to clarity of intellect. The clearness of brain conduces to firm me- 
ditalipp. : When meditation is firm there is vision of the Divine and all ties are unloosened 

is a clear prohibition of libertinism 
in matters of food. Therefore, the permission to take all kinds of food 
being confined to tiihes of distress' only, it follows that in ordinary times 
one must obscirY© tie SiishTi'sJ.bjjuHCtjons. 
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m . • 

Adhikarana VII, 

hi the opening section of this pada, it has been shown that the seek- 
ers of vidya (Divine wisdom) are of three sorts, Svanibtha, Pariuisthita 
and Nirapeksa. Now the author tries to answer the question, how far 
these devotees must observe the rules of caste and orders and whether 
they can observe them or not, after they have attained the Divine know- 
ledge. lie first examines a case of the Svani§tha devotee. In the Kaus^a- 
rava t^ruti we have the following : — 

Even after tlie sage has ohtained'tlie vision of this Atman,, ho must perform karmas 
(ceremonial works), without raising any doubt, because he will get thereby increase of 
bliss of the Self, in a well regulated order, 

(Dom 54.)— There arises the following doubt with regard to this Sruti. 
Should the Svanistha devotee, who has obtained Divine knowledge, per- 
form ceremonial works or not ? 

{Ptirm-pahm). — The object of all ritualistic karmas is to obtain vidya 
oi’ Divine knowledge; and when that is obtained, where is then the ne- 
cessity of performing karmas again. It is a general rule that when the 
result is obtaiued, the previous acts are discontinued (when the food is 
cooked, the fire is no longer kept burning.) Therefore, when vidyS. is 
gained, the karmas sliould not be performed any longer. 

' {Siddhanta.)-~Th.Q works o£ the Aslranias must he performed even 
after the attainment of Vidy4, as is shown in the next sutra. 

SOtRA HI. 4 82. 

Vihitatvat, they being enjoined. ?rP5T'T A^rama, of the A^ratnas 
or the stages, Karma, the duties, Api, also. 

32. The works peculiar to one’s stage in life must he 
performed also, because they have been so enjoined — d61. 

COMMENTARY. 

The force of the word “ also ” is to indicate that not only the 
Ailrama karmas should be performed, but also the Varna karmas, or 
duties peculiar to one’s caste, must also be performed by the perfected 
sage. It, therefore, follows thaA both kinds of duties must be pei'formed. 
Vhy ? In order to increase the Divine knowledge. Because the scripture 
enjoins that even after the acquisition of Vidya, the karmas must be per- 
formed to increase that Vidya, . ' ' 

13 




imM 


HIM 




tmAl^tA-SdTEAS. tit ABUyAyA. 


\Gomnda 


mjvuaction for performing karmas even after the origi- 
natioh^^/ 'fidyi,, shows that Jnftna and karma, knowledge and work, 
must be always combined, and that Vidya is the combined resnit of 
both ; and that release is obtained, not by Vidya alone, but by the com- 
bination of Vidy4 and Karma. This doubt is removed in the next 


shtra. 


ShTEA III. 4. 33. 


^ II ^ I « I II 

Sahakaritvena, on account of co-operativeness. ^ Cha, and. 

33. The karmas are to be performed, not as leading 
■ ^ to release, but as co-operative towards Vidya — 462. 

OOMMINTARY. 

The Svanistha devotee performs karma after the origination of ‘ 
Vidya, not because karmas are causes of Mukti, but because they are 
..handmaids of Vidya, and are co-operative towards VidyS,. Because we 
find in the Upanisads that it is after the origination of Vidy^ that the 
Karmas are re-ordained. For example, the Upauisad says i, tarn eva vidi- 
' tvfi.) “having hnown that ” (they get Mukti.) So it is after knowledge thatj 
' Mukti comes. Thus, what the scripture teaches is this. The Svanis- 
,. ^ha adhikfo-i first performs the special duties of his caste and order 
'•’.with the sole object of gaining the higher Self, tie does not perfoi*m 
■ these religious duties with any lower motive. After performing works 
in this spirit, with the Supreme Self as His goal, he gets Vidya or Divine 
knowledge. When the Vidyft is thus originated by the due performance 
of these karmas, he still goes on performing them in order to increase 
that ViclyS,. The Karmas performed after the origination of Vidy^ are not 
opposed to Vidya, and the Vidya has no tendency to destroy such 
karmas, because thea-e is no such conflict between Vidy4 and Karma. 
The karmas generally lead to Svarga. When the devotee performs 
/ karmas, ev’^en after the origination of Vidya, he does so in order to 
^ experience the varieties of Svargic delights. Though the result of Vidyfi 
is release, and that of Karma is Svarga, there is however no snch conflict 
between these, two, so that the perfoiunance of karma after vidjul, should 
,.;b efface the effect. In the Bphad. Up., T. 4. 15, we have the following 
text declaring that the karma (or religioijs worship) clone by a man who 
knows Brahman, produces impeiishable result. 




IV PAD A, VII ADHIKAPAI^A, 


ER?r ^ ?T^:g^ m^T ci^pqtsr^ ii ii 

Now if a man departs this life without having seen his true future life (in the Self) 
then that Self, not being known, does not receive and bless him, as if the Veda had not 
been read, or as if a good work had not been done. Nay, even if one who does not know 
that (Self) would perform here on earth some great holy work, it will perish for him 
in the end. Let a man worship the Self only ns his true state. If a man worships the 
Self only as his true state, his work does not perish, for whatever he desires that he 
gets from that Self. 

Thus this text of the Brihad Up. expressly states that the karma 
of that man who has obtained Divine knowledge is never exhausted. Nor 
can it be said that these karmas are like K^mya karmas, performed by the 
ordinary worldly men in order to gain heaven. They differ from the K^mya 
karmas in this, that the wise svauistha does not perform them with the 
motive of going to Svarga, but they are all performed as an offering to 
the Lord, and his going to Svarga and experiencing its varieties is also 
to serve the Lord and study the works of the Lord, as found in 
heaven. The Svani.stha sage reaches Brahman, and it is only as an 
incident that he sees Svarga and other things. As a man going to a 
village may touch the grass on the roadside casually and incidentally, 
so the Svanistha devotee, while lightly touching the joys of heaven, 
continually progresses towards Brahmau his goal ; and VidyS, with her 
handmaid the karma, causes the experiences of heaven and the rest, 
and by her own power she carries the devotee to the highest abode of 
Braliman. This is the sense of the Scripture where it says Tamvidya, etc. 
The determination of the Svauistha also to experience the varieties of 
Svarga must be understood in this light. 

Moreover, the seeker of Brahman may not have any desire of going 
to svarga at all ; but Vidy^ carries even such a person to Svarga, in 
order to test whether he is really fit for divine knowledge, whether he 
has got the true VaiiAgya or not. In such a case, Vidyfi herself 
carries a man to Svarga. The Nirapeksa devotee performs no karmas, 
and naturally he ought not to go to Svarga ; hut even he is carried there 
by Vidy^ alone, in order to see whether he is a true Nirapeksa or not : 
and whether he is fascinated by the delights of the heaven-world or 
not. Therefore, the scripture says, “ the sage verily sees everything. ” 
This power of Vidya does not contradict the statement that Vidyl, 
leads to Moksa. 

Note.— The Svani.stha has no real Kfiman& or -worldly desire. He is mumuksu or 
yearning after liberation. He prays to his Lord in this -way Let the Supreme Self, 
propitiated with my niskama karmas {-works performed without any selfish desire) giye to 
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"y ' 

me tliPOHgli His grace, the (Vidy4) knowledge of His Self. And may that Vidy4 lead mo 
to the Supreme Self, showing rao in the way, the heaven and its delights.” Thus Yidya 
is really the giver of heaven to Svanistha devotees. The heaven not heing the goal of 
the Svanistha, bat merely an incident of his Journey towards God, the karinas done by the 
Svanisthas eannot be said to be k&mya karinas. 

The Hovas examine the neophyte. Yidya tells them “ 0 Dovas ! examine whether 
this devotee is a true nirapeksa or not.” Thus it is at the command of Yidyii, that the 
Hevas place all sorts of temptations in the path of the devotees in order to test the 
strength of their devotion and YairSgya. 

Vidyli certain!}’’, by lierself, neither gives heaven nor examines the 
devotees ; because these are things below her, and unworthy of her 
greatness. Vidyl, tlie supreme lady, whose essence consists of pure 
existence, intelligence, and bliss, docs not demean herself by giving to lier 
devotees heaven, etc. She brings about that effect through the medium of 
her servant, the karma ; and thus the Svanistha devotees enjoy the 
pleasure of the Svargic regions. But there is a great difference between 
the Svarga of the svani§'tha devotees, and that cff the ordinary good man. 
The Svai'ga of the Svanistha is nnperishing. He never falls from it into re- 
incarnation. Hence it is said Na tasya karma ksiyate — bis work never 
perishes or gets exhausted. The Svarga is merely a halting stage towards 
. the home of the Lord. But in the case of ordinary good men, the merit 
y gets exhausted by enjoying the pleasures of Svarga and they come back on 
earth after a certain period. 

In the case of the Nirapekps, Vidyfi, herself sometimes gives them 
S’varga in order to proclaim to all tbe denizens of heaven, tbe unselfisli 
love’ of that devotee, and thus is fulfilled the saying — Sarvani La paflyali 
} paifyati — the wise sees everything (including heaven also.) 

^ The karmas performed by the devotees of the Svanistha class, after 
the origination of Vidy4, together with the Pr^rabdha karmas of such 
persons, performed before such origination, carries them to Svarga. It is 
these karmas, which in their case produce svarga. Tlius two things 
co-operate in the case of the Svanistha in producing Svarga : — namely, 
the Punyam of the karmas performed after the origination of Viclya, and 
f the Pra.rabdham or the stored karmas of the time before such origination. 

Leaving these two sorts of karinas untouched, Viclyil burns up every other 
; k^ma- of the Svani|tha devotee. In the case of the Parinisthita devotee, 
liowever, VidyS burns up the SancLita karmas only, but does not destroy 
'their iBrsrabdha karmas. la their case, she loosens the effect of the 
; Kri'yam4na karmas. In the case of the Nirapeksa devotees, Vidy§ hums 
[ up totally hll Safichita karinas, except the Pr&rabdha. 
i; Thus Vidyl. ib jxldependent in producing her results, karinp is 
jperely her ’ 
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Adhikarana VIII. 

Now we shall examine the parinisthita devotee, just as we did in 
the case of the svanistha devotee. In the Upanisads (Mundalca ITT. L 
4.) we have the following : — 

^ITclTC^J I 

The devotee is one who revels in the Selfj he delights in the Self, and having performed 
HIS WORKS (truthfulness, penance, meditation, &c.) lie rests, firmly established in Brahman, 
the best of those who know Brahman. 

. This shows that the Parinisthita must perform the duty of his caste 
and order (Varna and Asrama) for the sake of the society; because the 
text says he is Kriy^tvan, and he must also perform the duties of devotion 
to the Lord (Bhagavad Dharma), because the same text says that he must 
7 ^evel in the Self, and delight in the Self; and this he must do out of 
love for God. Thus he has two functions. One the observance of the 
rules of caste and order for the sake of the society in which he is born, 
and secondly, to perform the duties of upasana, out of the love which he 
bears towards the Lord. 

(Doubt ,) — Here arises the doubt. Must the Parinisthita devotee 
perform these twofold duties, simultaneously? or successively ? or must 
he renounce the first, and confine himself to the second set only. 

{Pdrva-pah^a,)— The simultaneous performance being impossible, and 
the abandonment of the prescribed duties being also sinful, it follows that 
there is no certain and definite rule as to the performance of these duties. 

(Siddhdnta ,) — The sound conclusion, however, is that the Parinis- 
thita must always discharge the duties of love, the Bh^gavata Dharmas — 
and do somehow or other, the Varna and As^rama Dharmas, during his 
spare moments. He may even omit them altogether if he finds no time. 
This is shown in the next sutra. 

SftTRA III. 4. 84. 

^ wtvraftiwrg; ii ^ i « i n 

Sarvatha, under any circumstances, Api, indeed, Tatra, in 
their case, ft Vfi, or. Ubhaya-liugat, on account of twofold inferen- 

tial signs. 

, Si. The Parinitshita devotee must always perform the 
duties of the Bhagavata Dharma, (eveu to the exclusion of 
his caste and order Dharma), because there are twofold indi- 
cations, (namely, that of Revelatioii ^nd of Tradition to that , 
effect)— 163. ' ^ 
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. ■ COMM$]NTAEY, 

The word in the sutra has the force of indeed/’ even.” 

The words Sarvatha api” are eqxial to ‘‘sarvatlia eva,” meaning: — 
Even not regarding the general duties of one’s Aj^rama and Varna.” The 
parinisthita has the primary duty of ixerforming the Bhagavata Dharnia. 
That he can never omit. The Dharma of his Asiraina may be performed 
in the interval of leisure moments. Because that is secondary witli him. 
Why do we say so ? The Sutra answers it by saying, because there are 
twofold indications. The ^ruti or Revelation says (Mundaka 11. 2. 6.) — 

?ricTrrw?TT gt%T II 

111 Him tlie heaven, the earth, and the sky are woven, the mind also with all the 
senses. Know Him alone as the Self, and leave off other words ! He is the bridge of the 
Immortal. 

This shows that according to the Sruti, the highest duty of man is 
to know God and leave off all other book-learning and ritualistic religion. 

; The Smriti also says the same. Thus Gita, IX. 13.— 

irr^T ^f^jpwq[.ii II 

i|;i" ' ' Yerily the Mahatmds, 0 P^rtha, partaking of My divine nature, worship with un- 
' wavering mind, having known Me, the imperishable source of beings. ' 

^cTcf HT 

; J ; * UT f^^^grRT 1 1 ll 

Always magnifying Me, strenuous, firm in vows, prostrating themselves before Me, 
worship Me with devotion, ever harmonised. 

v' ' ' These two verses of the Git^ describe the uature of the Bhagavata 
Dharma, which consists in always singing the praises of the Lord, striving 
after doing .His will, etc. If after discharging these duties, the devotee 
finds time,'** he may perform his regular sandbya, etc. 

The author in the next sutra gives additional reason in support of 
this view. 

SOTHA III. 4. 35. 

IPII ; 11 ^ 1 « 1 II : 1: 

, ^ Anabhibhavam, not to be overpowered. =5r Cha, and. ^ 

S^stras declare. 

' f v '35. And tlie scripture shows (that a Parinisthita 
, devotee) is not overpo'^yered (by the faults of not performing 
the acts of '.his Asrama, .when immersed in the meditation 
, pf the Leyd-^4^'.|t.;- 
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COMMENTARY. 

In the Brihad Qp., IV. 4-. 23, it is tlms said 

M cT^, ^ M qr^rnfr 

siTiiw sitfq^5^% Irqr^ 

qrirqQqiT; %sf ii 

Evil does not overcome him, 'he overcomes all evil. Evil does not burn him, he 
burns all evil. Free from evil, free from spots, free from doubt, he becomes a (true) 
Brahmana ; this is the Brahma-world, 0 King, thus spoke Y^jnavalkya. 

This text of the Brihad Up. declares that a Parinisfdiita devotee is 
not overpowered by the evils caused by the non-performance of the 
duties appropriate to one’s own Aj^rama, if such omission is due to being 
absorbed in the hearing the praises of the Lord, etc. Therefore, it 
follows, that the worship of the Lord, hearing His praises, singing 
Hymns to His honour, etc., have preference over ritualistic pfljas. 

In the previous portion under sutra^ TIL 4. 2., the Purvapaksin, 
Jaimini raised an objection to the effect that one should never abandon 
karmas, and he quoted the Visnu Purana to the effect that Viisnu was 
the highest person and that the best method of propitiating Him was 
by the due discharge of the duties of one’s own Ac^rama. That verse is 
repeated here. 

qqi^ssrTrT=5iRqm 5 ^ qr-- 1 

“ Visnu, the Highest Person, should he worshipped by a man who is devoted to the 
duties of his caste and order. There is no other way which can cause His satisfaction.” 

That verse does not mean that the Lord Visnu requires a man 
to perform, the duties of one’s own A^rama to the exclusion of worship- 
ping' Him. On the contrary, it means, that a person leading a household 
life and following the rules of good, conduct laid down for his caste and 
Aflrama, must worship also the Lord, because such loorship is the cause 
of satisfaction of the Lord. It does not mean that Karma is the 
cause of satisfaction, but worship. The emphasis in that verse is not 
on the words “ the man devoted to the duties of his caste and A^rama,” 
but on the word “ Artldhyate ” (‘’ should be worshipped.”) 

That this is the proper meaning of that verse, we find from a 
preceding passage of the same Purana. In II. 13, verses 9-11, we find 
the following description of the G-od-iraraersed King Bharata : — 

jiiraFlT i 

g' II 

qqst ii <1 ii 
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^Tir f ^ 'B II «. It 
•TRTjf ^STRl^sfcf =g[ | 

f^JiT 5ip^^fci’Era:.ii t® ii 

5ip?rr^ ^ ^TnmW! II U II 

7. OMaibreyal that migMy King, wifcb. mind fixed on the Lord, dwolb for a Ion 
time m iS'alagrama. 

8. Tliab besb ot all bhe virtuous men obbained greab excellence in virbuos hk 
those of harmlessness and the rest, and in controlling his mind. 

d He always used to recite the names of the Lord, such’ as 0 Yajuesal (Lord < 
sacrihce) O Aehyuta ! (immutable) O aovinda I O Madhaval 0 Ananta (endless) I 


' TV PlDA, it AD^IKAUA'^A, SH. 36 . 6 ^^ 

Adhtkarana IX — The NirapeTtsa devotee. 

Having tlras shown the etfecfc of Vidy^ with regard to the devotees 
who lead a household life, and having also shown that they may, after 
the rise of Vidy4, perform karmas at their option, the author now shows 
the same two facts with regard to those devotees who are not house- 
holders, who are not in any aslrania, and who are called the Nimpekfa. 

In the Bfiliadaranyaka Upanisad we find the account of a great female 
sage called Gargi Vitchakuavi who was a knower of Brahman, but who 
was not a householder, for she was an unmarried lady. In the Bfi- Up. 
we find (III. 8. L) Gargi asking the following question fi-om Y^jnaval- 

?r«i f argr^nr sr^ It 

51 1 srrg ii l ii 

Then Vachaknavi said: ‘ Venerable Brahmanas, I shall ask him two questions. If he 
will answer them, none of you I think will defeat him in any argument coneerning 
Brahman,’ Yajnavalkya said : ‘ Ask, O Gargi.' 

{Doubt.) — Now GS,rgi was a person who was in no A^rama, and 
still we find her examining Y4jnavalkya. The question then arises, 
can Vidyft be acquired without following any particular Ailrama ? 

(Purva-paksa.) — Vidy^ cannot be acquired without following any 
particular ^ulraina, because the due discharge of the duties prescribed 
fov a particular §,!lraina, is the cause of the origination of Vidy& ; and 
if a person has no Adrama, he cannot dischai’ge any duties, and how 
can VidyA arise in such a person ? 

\8iddhanta .) — The next sutra answer’s this doubt. 

SOTRA hi. 4. 36. 

Ii:;: g it \ i « i ii ’; :;|i|||| 

Antara, without (doing the duties of the Asramas), standing out- 
side. =6T Cha, indeed, verily, Api, also, g Tu, but. cr; Tad, that. 

Dristaih, from seeing (the Sastric statements about it.) Because it is so 
'seen. 

36. ■ (The Vidya originates) verily even in those who 
stand outside (of all asramas) because it is so seen — 465. 

i:!. COMMENTARY./ ■■ 

The word *' tq ’ is employed in order te refute the Pdrvapak§a that 
karma is necessary for the origination of VidyS. The force of the. word - 
‘cha’ is to indicate certainty. Autarfts (whp. stand outside) 

' persons who do not belong to any order or Ssiraroa, attd , ,(?oneef 
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adt perform the duties of any ailrama ; but who, owing to the pertormaiwe 
of such duties in their previous incarnation, are born in ibis lite wit i 
disciimiiiation and dispassion, and whose mmd has been purified by 
truth, austefity, prayei-s, etc., ^performed in their past lives.) In such 
peraons Vidya has its origination, even when they do not perform any 
karmas in their- present life. Why ? Because we see so in the scriptures. 
Gto-gi. Vachaknavl is a standing example of one not belonging to any 
ordeiv -and yet a Brahmavid. The sense is this. If a person has duly 
discharged the duties of his a^rama in his previous incarnation, but 
owing to some -reason or other, -the origination of Vidyfl did not arise in 
him in' that life and he dies before such origination, then in his next 
incarnation, his mind being already purified by the due discharge of the 
af^rama duties in the past life, he is born ripe for VidyS,, and in the 
present life, by the mere, coming in contact with holy men, he -bursts 
forth into- a full Jn4uin possessed- with all the attributes of discrimina- 
tion 'and dispassion, and Vidya manifests in him with all her glory, 
The spark of the holy sage is enough to lighten up such a soul into a 
conflagration' of ; wisdom and love. Therefore, such a person does not 
perform, or rather stands in no need of performing, aiiy Af^raraa dharraas. 
All that he requires is' Satsahcja (the company of the Good) in order to 
recall do his unind all that he had acquired- in the past lives. 

' • -In the next sutra, the- author- shows that the Vidjui originates in 

those whose faults have been washed away by the mighty force of Satsa&ga. 
Satsahga has independent power of destroying all faults and oiiginatiiig 

VidyA - 

sCiTRA III. 4. 37. 

11 ^ I « I II 

Api, also, Sinaryate.jit is mentioned in the Sinritis. 

37. The Smriti also declares the same — 466. 

OOMM-ENTABY. 

In the Bhagavata PiuAna (II. 2. 37.) we fmd the following 

. Those -who hear the life-giving words from the mouths of good men, who are as ii 
the Self of the Lord, aad who fill the oups of their ears with the nectar of those words, 
thej purify the- Aearts tainted with evil, and ultimately they reach the . lotus feet of 

This shows that the words of the good men have the power of 
purifying the soul and carrying it to the feet of the Master. 


BhmyaJ\ 
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Similarly in the Bhagavata Purina (V. 12. 12), we have the 
following : — 

%sJTq[T.i[4q?rTf wf ^ I ^ 1::^ 

srsrflr^, f^Jir H ' 

O Hahiigana ! this state is not to be obtained through austerity, nor through 
pujas, nor through feeding the pcoi? or housing the homeless, nor through the study of the 
Yedas, nor by the worship of the Devas of water, fire or the Sun, but through the 
anointing of the body with the dust of the feet of the Holy Ones, the. Mahatmas. 

This also shows that the dust of the feet of the Mahatmas, the 
service of the Holy Ones is the unfciiliiig means of acquiring Vidya, and 
that the company of the good has greater effect than one’s own exertion. 
The word ‘ api ’ also indicates tliat moral qualifications like truthfulness 
find the rest are also necessary. Stronger than all ritualistic works, are 
the moral qualities of truthfulness, j)rayei\ service of the Masters, celi- 
bacy, etc., as mentioned under (1. 1.1., page 7.) 

The Nirapeksas, who have the good fortune of getting the company 
of the Holy Ones, easily acquire Vidy4, because on them there is the 
special grace of the supreme Lord. The next sutra mentions this 
fact. 

SUTRA III. 4. S8. 

Prwgjjfsr ii ^ i 8 i ii 

V^i^esa, special. Anugrahah, favour. ^ Cha, and. 

38. ilnd on snob. Nirapeksas there is the special 
grace of the Lord, and they easily acquire Vidya — 467. 

COMMENTARY. 

Ill the Gitft, X. 9, we have the following : — 

TTfsarTT Jisc^nrunr i 

*it ^ ^ iCflife 'sr il **. ll 

Mindful of Me, their life hidden in Me, illumming each other, eyer conversing 
about Me, they are content and joyful. 

^ ^ ^ II lo II 

To these, ever in union with Me, worshipping Me in love, I give the yoga of 
discrimination by which they come unto Me. 

This shows that Nirapeksas are the special objects of His grace. 

But how do you say that these verses of the Gita apply to the 
Nirapeksas, and not to devotees of every description ? The words “ Satata- 
yuktanam ” in the above, which literally mean “ those who are in constant 
union with the Lord,” “those who are in constant meditation on the Lord/’;, 
indicate that these verses apply to these God-absorbed souls, and not . to 
i’.'hrdni^'ry mepv ' 




, . “ . ■."■3 




' 







656 


VBDAmA- 


. Ill ADHYAYA. 


[Qovinda 


A dhikarana X. 

In tlie preceding aphorisms it has been shown that hotiseholders 
like Y&jhavalkya and the rest, and non-liooseholders like Gargi and 
others, had acquired Vidy^. 

(Dou6t.)— Now arises the doubt, who is higher among these two 
classes : — Whether the householders or the non-householders ? 

{Purva-pah^a.) —The opponent’s view is that the honseholders are the 
better of the two ; because not only do they discharge all the duties laid 
down in the Scriptures for the householders, but over and above that, 

. they find time for the worship of the Lord, and are devoted to Brahman. 
The scripture also shows that their condition is higher than that of the 
non-householders, for in the Brih. Up., LV. 4. 9, it is said : — 

'ar t sRsrtnr 515- 


Oa that path they say that there is white, or blue, or yellow, green, or red ; that pith . 
was found by Brahman, and on it goes whoever knows Brahman, and who has done good,^ 
and obtained splendour. 

The word punya-krit (who has done good) means who has duly 
discharged the duties of his order and is a good householder. Such men, 
the Sruti says, reach Brahman very quickly. 

{Siddhmita ,) — This view of the .Purvapaksin is set aside in the next 
9,nti% which declares that the Nirapeksa devotee is higlier tlian tlie house- 
holder, 

sOtra hi. 4 . 39. 


ftrfrg n \ 


I ^ 


I 


--I. -11 M I U • ^ 5 . 

Atah, from this (from the Asraniadharma condition). ^ Tu, 
undoubtedly, Itarat, the other (the non-asVama condition), mm: Jy^yah, 

superior, better, greater (means to acquire knowledge.) LingAt from 

indications, signs, inferences. ^ Cha, indeed. 

39 . The other (namely, the Nirapeksa) is undoubtedly 
superior to this (namely, the householder), as there is a mark 
for the same — 468. 

II ; ' COMMENTARY. 

The word ‘‘tu’’ is employed in order to remove the doubt. The 


, word “ cha” ia used in the sense of exclusion. “ From this,” namely, 
'from the' condition of the householder ; “ the other,” namely, “ the 
bbhditiqn of the non-household ei’” is a “ superior” or a better means of . 
■' acquiring the YidyA ^-^becau^ the facilities are greater in the latter con- | 
,.,- dition), Why? ;In5^A|~*^bel^ause of because of the Bcri|>t>«xal 
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indication. In tbe above passage of the Brihad. Up., we find that 
GArgl, who is a non-householder, is greater than Yijilavalkya, a house- 
holder, and she settles the disputes of the Brfihmanas by examining 
Y4jilavalkya. This is the indication of the Scripture. 

The sense is this. The scriptures enjoin various A^ranias or orders 
of life, in order to contract the current of the outward-going natural 
propensities (propensities inherited by every man, from his human and 
animal ancestors). In other words, these are beginningless propensities 
with which every man is born, and the scriptural injunctions, the legal 
obligations and duties are meant to contract, slowly and gradually, these 
animal propensities. The Scriptures, when they lay down these rules, do 
not mean thereby that the Islramas are good in themselves, but that they 
are good only inasmuch as they help to contract this current. But they 
in thier turn become positive obstacles at a certain stage. Those whose 
out-going current has become checked, by having passed through the 
discipline of the A^ramas in their previous lives, and who are born in 
their present lives with no out-going current, but with their hearts turned 
to God alone, do not stand in need of the discipline of the A^ramas ; and 
for such souls, the law is useless. Thus it follows, that the condition of 
a Nirfiflrami or a uon-liouseholder is superior. Therefore, in the J4vAla 
Up., it has been said — 

II i ii 

II ii ^ ^ 

Then Janaka, the king of the Yiclehas, aiiproaeliing Yajilavalkya, said Lord, teach 
me Sannytlsa.” To him replied Yajhavalkya “ Having eompletecl his studentship, he is 
to become a householder ; having been a lionsehokler, he is to become a dweller in the 
forest ; having been a dweller in the forest, he is to wander forth ; or else he may 
wander forth from the student’s state ; or from the house ; or from the forest,” ‘^May he 
have taken vows upon himself or not, may he be a Snataka or not, may he be one whose 
fire has gone out or one who has no fire, etc*, the moment that he gets dispassion» let 
him at that very moment wander forth as a Bannyasi.” 

This test lays down, in its due order, first the three Atlramas, namely, 
that of the student (Brahmaeharya), that of the householder (Grihastha), and 
that of the hermit (VSnaprastha). It enjoins Sanny^sa for any one of these 
stages, but as an exception to tliis general rule, and for persons who are 
born as Sannyitsis, like Sainvartaka and tbe rest, who are solely devoted to 
Brahman, it enjoins Samiyfea at once without passing through the various 
grades. In other words, the taking of Sannj4sa depends upon the evolution 
pf the. soul ; and for a fully evolved soul, tbe Ai^rainas are not at all necessary, 


; i 






i 'V 

d' 

lulS,, 


i' 

A’ 











As regards the text Let not a twice-horn remain for a single day 
without being in the household order or in some At^rama, and texts 
similar to this, they are meant for ordinary men, and not tor the revolved 
souls. 

Note— The other passages are like these “ A murderer of the gods is he who 
removes the fire. After having hronght to the teacher his proper reward do not cnt ofi 
the line of children ; (Taitt. Up.v I. 11. 1). Tohim who is without a son the world does 
not belong ; all beasts even know that.’^ 

(Objection ). — Let it be admitted for argument’s sake that the Nira- 
. pek§a, belonging to no A^rama, is superior to the other two who 
belong to an Aflrama. But there is this danger in these non-fti^ramas 
(Nirapeksas', that in course of time they may fall down from their 
high position, and enter into faipily life ; and thus lose their condition 
of Nirapeksatva. That being so, when such Nirapeksas, once having 
renounced the houseliold life, according to the rules laid down in the 
Sftslras, when they again take it up, they become blameworthy, accord- 
ing to that very S^stra ; and their condition becomes lower than that of 
the other. If such Nirapekias, who before Avere not in the household 
ordet, and who properly renounced that order, come to get faith in the 
household order, because the life of the householders is praised in 
Scriptures as being Vaidic life, if out of these considerations they accept 
the conditions of a household life, then in their case it would not be 
possible to keep up that one-pointed immersion in the Lord, because the 
household duties would be a hindrance thereto and thus the superiority 
of the Nirapeksas would be lost. The Nirapeksas, therefore, cannot be 
said to be absolutely superior to the other, because in the ease of the 
Svani.sthas and the rest there is no such danger of fall, but, on the 
contrary) they by the due discharge of the obligatory duties of their 
Ai^rama, get their hearts purified and rise higher and higher in the path 
of righteousness and have an unbroken line of love stretching from their 
heai't to the feet of their Lord, a line which constantly grows smaller 
. and smaller till they are drawn to the very feet of their master. For 
, this reason also Nirapeksas cannot be said to be superior to the others 
, for their condition is that of most dangerous, unstable equilibi-ium. 

').|V The objection above raised is answered in the next Sutra. 

sOtraiii. 4. 40. 

" Tad'hbOtasya, of one, who has become That, who has realised 
I grabTOEin through' desitelessljess or nirapeksa. ^ Tu, but. ^ Na» hot; or it is 
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not. Atad-bhavah, the absence of that condition : the falling away from 

concentrated devotion to Him. Jaimine|!, of Jaimini. wf? Api, even, 

Niyania (niyamat) because of the rule (that their senses do not go to other 
objects), by restraining (the senses by the intense desire for Brahman). 

Atad-rupa (atadrupat) because of the destruction of the desire for 
other tiian Brahman by not desiring anything else than Brahman (Rupa, 
desire). Abhavebhyah, and because of the absence of that, and from 

the absence of any other (Agrama dharma). 

40. But of him who has become that (that is, who has 
become a Nirapeksa devotee) there is no becoming not that 
(there is no falling from that state) according to Jaimini 
also. For three reasons : (1) Because of the rule that their 
senses are restrained to thirst of God only ; (2) Because of 
the destruction of desires for any objects other thaii God ; (3) 
Because of the absenee of household life in the case of 
persons like Gargi and the rest — 469. 

COMMENTARY. 

The word “tu ” is used iu tlie above sufcra to remove tlie doubt. 0£ that 
person who has become that, namely, who has realized Brahman through 
the meditation of a Nirapeksa, there is not falling away from tliat state, 
namely, such a Nirapeksa never is in danger and actually never does lose 
ids concentrated devotion to the Lord. There is no fear of such a person 
being attracted to household life again. For Jaimini also holds the same 
opinion on this point as I, Badarayana, do. On this point there is no 
difference of opinion between us two. Because of the rule that the senses 
of such persons are devoted towards Brahman and do not go to anything 
else than Brahman. And because all desires other than that of Brahman 
are destroyed iu them such as we find in the case of G^rgi and the rest 
who cilways Avere God-devoted and never accepted the household life. 

In the Bhagavata Furana (VII. 15. ?>5.) we also find the same ■ 

II 

That heart which is once touched by the love of Brahman (and has once enjoyed 
that bliss^never can leave that Brahman and bo pierced by iust^ and desires, for it is 
always calm and all such desires have become finally quiet in them.” 

Though Jaimini lays stress on Kartpa k^n^a, yet he also is forced, 
by the strength of those texts which describe the Nirapeksa devotee, to 
admit that such a devotee never falls' into the. World again. He admits 
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; that such a persourneed not perform Karma, because he has already per- 
, forined if in his past life and is born a perfect being. 

The next ahtra shows that the Nirapeksa devotee is superior to 
: the Svauistiia devotees. The Svani^tha devotee is in danger of falling, 
not so a Nirapeksa. The texts like “ the Seer sees everything,” etc., show 
that Vidyft can lead the Nirapeksa to Svarga and other higher regions, 
and there such Nirapek.sas may enjoy the delights of liidra’s Heaven, etc. 
Is there no clanger of tlieir losing their love for Brahman in tire midst 
of such delights ? The next sutra answers that. 

sGtRA III. 4.41., ' 

\ i a i 8? ii 

5? Na, not. ^ Cha, and: only. Adhik^rikam, the rulership, 

I the position of the status of Indra. &c,, the authority such as that of ladra, 
&c. Api, also: It includes the worldly pleasures also, Patatia, of 

Wi/'‘ Anuman^t, fro^ the inference. fr?-wtmrel 1'ad-ayogat, 

-J, thinking not desiring that 

i/rt' - r,,, devotee does not desire even the 
cosmic offices ; because there is fear of fall in it ; and because 
they have no wish for those posts — 470. 

COMMENTARY. 

The word “ and ” in the sutra has the force of ” onty.” The word 
also ” means the inclusion of the worldly happiness also. The word 
'■ Adhik.irikam means the office of world-rulers like Indra and the rest. The 
Nirapeksa devotees do not desire even such high offices. Why ? Because 
there is danger of fall from such offices ; as we liod stated in the Glltlii • 
(VIII. 1(5). ' 

wrg^ 1 51 II II 

All the worlds, below the world of Brahma, come and go, O Arjima ; but he wh^ 

, cometh mito Me, O Kaiinteya, he knoweth, birth no more. 

r The reason of their not falling from the heavon-world is that they 
, had even in the beginning of their entering in the heaven-world no strong 
desire for enjoying that world. . 

;1i-%lVi-,'The Puranic authority the reader can find out for himself, 
i, y;l?iOte,-rSttofe, fop example, , as we to in the BhS,gavata Parana* XI. 14.14,:-.. 
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He who lias resigned himself to Me does not wish to get anything other than Myself, 
not even the Supreme rule of a Brahma or the pomp and glory of an ladra or the status of 
til 3 sole monarch of the whole world, or the ralership of the ocean or the spiritual powers 
of an Oeeultlst, nay, not even the Mukti consisting in non-re-birbh. The only Mukti .that 
he wants is the eternal freedom to serve the Lord of Eternity. 

Thus though through the glory of Vidya a Bhakta may get these 
heavenly eiijoyineuts, yet since these enjoyments come to him unsolicited, 
they do not cause any cessation in the one-pointed current of His love to- 
\yai‘ds the Lord. Therefore, there is no danger of fall in the case of 
such a devotee. The next sutra shows that he is superior to the Parinis- 
tbita alsa 

sO TEA III. 4. 42. 

H ^ I 2 I 85^ u 

Upa-purvakam, that which begins with “ Upa,” />., “ Upasanam,’’ 

worship. ?Qrf^ Api, also, only. Has the force of exclusion, g Tu, but, un- 
doubtedly, Sets aside the opposite view, q’% Eke, some ; namely, the Athar- 
vanikas. Bhavam, devotion, faith, Asanavat, just as food. ^ 

Tad, that, Uktani, is explained. 

42. Some Sakliins declare that Upasana alone is 
the object of desire for the Nirapeksas, and this faith of 
theirs is like food to them, as has been declared in the 
Srutis — 471. 

COMMENTARY. 

The word “ Api ” has tlie force of exclusion here, the word “ Tu ” 
removes the contrary thought of the opposite view, the woi’d “Eke” refers 
to the Itharvanikas. The Nirapeksa devotees wish only to worship alone 
and nothing else, and their faith is the only enjoyment which they crave, as 
tlje starving man craves for food. This is mentioned in the G-opdla Uttara 
T4pini in the verse. “ Bhaktirasya bhajanam, etc., sachchidtndaikarase 
bhakti yoge tisthati, etc.” These verses show that love of the Lord or 
Bhakti is the only enjoyment which these devotees seek ; this is the only 
rasa which they crave. 

Some Bhilgavatas say that it means that a devotee of the Lord may 
be in any place (in heaven or in hell, on earth or in the nether world). He, 
by worshipping the liord Hari there, gets all the enjoyments that he desires, 
according to his capacities, to the brimful; because the Sr uti says so-— 
ailnute sarvan kaman, etc.,— he enjoys all objects of desire, etc. As the 
Lord enjoys all the objects, encompassed within the three worlds, by His 
three feet, so do His Bhaktas also, ■ 
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The appropriate Puranic texts must be found out by the reader. 
iVote.— Tlie following text of a Parana is to the above eftect. 


crafef l#rT# 

3it5r;^^3[?i?iT*- II 

“ His EkSntin devotees do not desire anything other than Him, for they 
are. solely resigned to tlie Lord. They are immersed in the ocean of bliss 
singing constantly the auspicious and the extremely wonderful deeds and 
gloiy of the Lord.” 

The next shtra shows by giving another reason that the Mukti called 
SSlokya and Sfimipya is achieved by tlie Nirapeksas, without any effort on 
their part. 

sOtEA in. 4. 48. 

Bahih, outside g Tu, but, indeed, Ubhayatha, both ways, 

in either case. Smriteh, on account of the statement of the Smriti. 

Acharat, because of custom or conduct. =sr Cha, and. 

43. The Nirapeksas are indeed outside the world, for 
two-fold reasons given by the Smritis and the conduct of the 

COMMENTARY. 

The word “ Tu ” has tlie force of exclusion. The Nirapeksas thougli 
living in the midst of the five-fold distractions of the world of sense, yet 
are, as a matter of fact, outside its entanglements. Why do we say 
so? Because of the two-fold reasons, namely, the Lord being attached to 
His devotees and the devotees being attached to the Lord. As says the 
Bh^avata Parana : — 

SHIRT HSTST^TT lclT§% 

TTWfe flmcT! SSIR: II , 

the Supreme LorcT, never leaves the heart; of His devotees because He is at- 
f ^ ; traeted to it as if by an imconquerable force as the bee to the flower ; and though He is 
^ ; destroyer of all sins, He is bound with the chains of love to His devotees. Similarly, He is 
>; the best of the Bhagavatas who is bound to the lotus feet of the Lord, by a similar chain 

•, ■ ' / This verse shows that he is the best of the devotees who has bound- 
■ the Ictus feet of the lA)rd with tbe rope of His love, and whose heart is like 
- a flower in fuU blodtft atti^ting , constantly the Lord to live in it, , This 
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verse further shows, that as a precious stone gets its glory enhanced by 
being inlaid in a golden setting, or as a master gets his glory enhanced 
by being surrounded by faithful servants ; so is the mutual relation of the 
Lord and His devotees. Such is the teaching of the Sipfitis and the practice 
of the good men. 

So also the Lord has said in the Bhagavata PurS-na, XI. 14. 16 : — 

?aFcf 

^ II 

I constantly follow My devotee who is a Nirapeksa, a meditative saint, peaceful, 
hating none and hated hy none, who treats all equally, sanctifying with the dust of My 
feet the places that he treads upon. 

These two-fold reasons show that the union of the Lord with His 
devotees is both internal ami external, that the Lord is in the heart of the 
devotees, as well as constantly follows the footsteps of His lovers. 

These verses also show that the cause of worldly bondage consists in 
turning one’s face away from the Lord and Mukti is the constant state of 
having the Lord before one’s eyes both in his heart and outside of it. 

Adhikarana XI, 

Ood Is the purveyor of the Nirapeksa Bhaktas. 

In the preceding Sutras it has been mentioned that the Nirapeksas 
are superior to other devotees, because they are constantly devoted to 
Hari and have no desire for the joys of heaven, even though that heaven 
may be the highest heaven of Brahma. Now the author describes that 
these Nirapeksas have not only no desire for heav^enly joys, but that they 
have no anxieties for their worclly wants, etc. 

In the Tait. Aranyaka (Ilf. 14. 1), we find the Lord described as the 
purveyor of His devotees. 

Being the supporter (of all) He specially supports His devotees who worship Him 
with love* He, the one God, exists in manifold forms* 

(Dott6t).— Here arises the doubt, are the worldly wants of the Nira- 
peksa devotees supplied by the self-exertion of the devotees themselves 
or by the Lord Himself. 

(PArvapak^a ). — The opponent maintains the view that the devotees 
must supply their worldly wants by self -exertion, because they love their 
Lord so much that they do not wish to put Him to the trouble of exert- 
ing to supply their wants. 

• (SiddMnta ). — The next sutra shows that the Lord Himself .supplies 
the wants of His Nirapeksa devotees. 
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• ... StJTRA 111,4.44. 

II ^ I ^ I u 

, . . Svaminah, from the Lord, Phala, about the fruit. ig%: 

Sruteh, because of hearing. ff& Ui, so. Atreyah, Atreya holds 

— , 44. From the Lord come all supplies of the wants of 
the Nirapeksa devotees, because of the &uti texts about 
fi’uit quoted above. This is the opinion of Dattatreya — 473. 

■ COMMENTARY. 

The bodily and worldly wants of tlie Nirapeksas ai’e fulfilled by 
the Supreme Lord Himself. Why do we say so ? Because of the Sruti 
texts — Bhart&san bhi-iyam&no bibharti — being the supporter of all, He 
supports His devotees who worship Him with love. Because the text 
calls him Bharta or supplier, Dattcttreya is of opinion that the Lord 
i supplies all wants. We find this in the Git^. also (IX. 22.) — 

.. lit % 3Rrt i 

ct'ri' II II 

1 purvey all objects of worldly liveliiiood and tlieir preservation for those Bhalctas 
of Mine who are always thinking of Me and who worship Me alone, thinking of no other. 

So also in the Padma Parana, it is said : — 

O lotus-born Brahma I maintain my children (devotees) as the birds, tortoises and 
^fish noirrivsh their young ones, by looking after them, by thinking of tnem and by touching 
them, respectively. 

Note,— 'The fishes nourish their young by looking after them. The tortoises do so 
by thinking ou their young ones and the birds actually feed their young ones by physical 
contact. The Lord nourishes His devotees by all tlie.se threefold processes. ' ' 

To say that the devotees do not wish to put their Loi'd to the- 
ti’ouhle of supplying their trivial worldly vvants is a wrong conception 
i oL the relation between the Lord and His devotees. The devotees never 
entertain any such notion as “ May the Lord Hari nourish us by supply- 
C ing our worldly wants.” So they cannot be said to put the Lord, to 
i ; ,tmvble. Moreover the Lord being Satyasadkalpa, trae-willed one, His 
I,:; very thought supplies all the vvants of His devotees ; and so it is no 
: /exertion- to Him to supply the wants of His devotees. The fruit describe, 
ed hi the - Gratis consists in getting all one’s wants supplied by n^erely 
I worshipping the Lord, without praying Him to supply such -wants .(with-.. 

oat:S.8king^mi'l/^,(jriy6 .«s:.tfai&day our daUy bread ”). ln,faot, t]M' ^ruti 
, says “ bhiiyam4aar’ . by, being womhipp p,d> He mppUes. : . it • doj^s njjt 
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by being piwecl to He supplies,” for the maxim is Worship the Lord 
and ask for nothing, and you will have everything.” 

The author in the next sutra shows by an illustration the invariable 
nature of the Lord’s providence and purveyership in regard to these 
Nirapeksa devotees. 


SCfTKA III. 4. 45. 



Artvijyam, the priest’s work, ff^ Iti, just like. . 
Auduiotnih, Aiidulomi thinks, Fasmai, for that, Hi, because. 
Parikriyate, he is employed. He is purchased. 


45. According to Auduloini, the Lord seiis himself 
to His devotees like the sacrilicial priest to his Yajaraanas. 

' —474. 

COMMENTARY. 

The word iti ” in the siitra has the mecuiiug of “ like.” The supporting 
of His Nirapeksa devotees by the Lord, is hke the supporting of his 
Yajamauas by the sacrilicial priest called Ritvij. Because the Lord is 

purchased by those Bhaktas, in order that He may supply all their worldly 
wants. As says the Visnu Dharma : — 

^ I 

Tlie Lover of His devotees sells His very seif to those Bhaktas of His ia exchange 
of a mere Tulasi leaf or a handful of water. 

The sacrificial priests are as if purchased or engaged by the Yaja- 
mana to perform all his sacrifices in their detail in lieu of the fee which 
he gives them. Audulomi being a believer in impersonal God, his Bhakti 
is a sort of barter, and is wanting in that higher element of Bhakti which 
consists in doing all acts in order to please the Lord and not from a spirit- 
of exchange. But the Nirapeksas are higher than Audulomi Bhaktas 
because they do not cherish even the desire that the Lord should supply 
their worldly wants. 

SCfTRA III. 4. 48. 

n 3 ( ^ I n 

‘ .Sruteh, because of the Vedic statement - ^ Cha, and. 

- 46, And from the Vedic text, also the same is learnt,; 
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COMMENTARY. 

In the Chliaudogya Upanisad it is taught that the prayers of the 
sacrificial priests are potent enough to procure all the desires of the 
Yajamana who engages the priest. Thus iu Chhand., 1.7.9., it is said . 

11 <i II % % «Kriwrnr?rr#fc^ wi 
^?[raL^n »TRi^ II «. II 

Now througli this alone (ie., through the grace of the Lord dwelling in the eye) he 
obtains all the lower worlds and the desi es of human beings. Therefore, the Cdgatri 
who knows this should say (to his Yaiamtoa) “ To aoeomplish what particular desire of 
yours, shall I sing out.” For he, who knowing this, sings out the S&nian, is able to accom- 
plish the desires (of his Yajamana) through his song, yea, through his song. 

This test of the Upanisad clearly shows that the fruit of the work 
performed hy the priest accrues to the client and not to him. 

Thus it has been demonstrated that the Lord supplies the wants of 
His Nirapeksa devotees, because he is purchased by them, in the same way 
as the priest supplies all the wants of his Yajam&nas by his prayers. 


Adhikarana XII. 

TJie author now shows the duties of these Bhaktas after their having 
acquired the Vidya. In the Brihad Ar. Upanisad (I. 4. 23.) it is said : — 

^ mcnT crdrf ^ wm rRfcr 

qicuT^ 5r#r sniq^T- 

iRUf nt ^ ii 

II ^TTUT ?ST#‘ fsfJI ^I^qicJ7r ^ 51^ srSa59 55^^ Jlwrait 

ar gc^iT II II 

**Hc, therefore, that knows it, after having become quite subcUied, satisfied, patient 
and collected, sees Self in the Self, sees all as Self. Evil does not overcome him, he 
overcomes all evil. Evil does not burn him, he burns all evil. Free from evil, free from 
spots, free from doubt, he becomes a (true) Brahmana ; this is the Brahma-world, O King — 
thus spoke Yajilavalkya.” In the same Upanisad (II. 4. 5.) it is said “ Yerily, the Self 
is to be seen, to be heard, to be perceived, to be marked, O Maitreyi.'^ When we see, hear, 
perceive, and know the Self, then all this is known. 

(Doufei).— Here the attributes beginning with Sama and ending with 
Dhyana have been mentioned as the qualifications which the seeker of 
Brahman must build into his life (namely, the qualifications of Sama, 
Dama, Uparati, Titiksa, Samadh^na, Sravapa, Darf^ana, Manana and 
Dhyeina). Must all these qualifications and the actions denoted by them 
be performed by the Nirapeksa devotees or must they simply meditate on 
the essential nature, qualities and actions of the Lord ? 
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Sahakari, auxiliary, Antara, the other. f%f%: Vidhih, the in- 
junction about. Paksena, in one sense, Tritiyam, the third, t.e. the 

mental Tadvata|i, of him who has that. Vidhi-adivat, just as 

in the case of injunction, &c, 

i7. For the Nirapeksa devotee who desires only the 
grace of the Lord, the mental meditation or Dhyana is the 
third injunction as an alternative to flravana, Manana which 
are enjoined as helps to the acquisition ofYidya with regard 
to the other kind of devotees. It is an injunction similar 
to the injunction of Sandhya, etc. — 476. 

COMMENTARY. 

The attributes of S.una, Daina, etc., were shown in the sutra III. 4. 26 
(page 639) as being necessary in the origination of Vidj4 along with 
the attributes of sacrifice, alms, etc. in the present Adhikarana these 
qualifications are looked tipon from aiiotlier aspect, nainefy, not as a Sahakari 
cause in originating Vidyri but as necessary even after the origination of 
VidyA. The Upanisad text is in the form of a Vidhi or command, and 
therefore these acts of ^atna, Darna must be performed. They are Vidius 
or injunctions, with regard to those devotees, who are leading a household 
life, namely, the Savanistha and the Parinisthita, because the text above 
quoted makes an original statement (Aphrva) with regard to these 
Saiirama devotees. But with regard to Nirapeksa devotees the above 
texts are no Vidhis, because with regard to these Nirai^rama devotees, these 
qualifications are naturally found in them, and so there is no use of their 
being ordained with regard to them. Therefore tlie Nirapeksa devotees 
need not waste their time after Sama, Dama, etc., which are their natural 
qualities bdt they must constantly remember the form of the Lord, His 
essential attributes and deeds. Therefore the Sutra says : Tj-itiyam 
tadvatah. This is a third alternative to the two alternatives already 
mentioned before. To the Nirapeksa devotee, who has the desire simply to 
get the grace of the Lord (and has no other desires), these Sama, Dama, 
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etc., form a third method. He must perform these mentally, because the 
J^ruti says he is to be reached by mind alone. Or the word third method 
ma}’' mean the mental meditation ^ as contrasted with Sravana or liearing, 
which is a bodily act ; and Manana or the recitation of mantras, which is a 
vocal act. Compared with these bodily and vocal acts, this mental DhySna 
is the third. In order to show, that this mental DhySna is also necessary, 
the author gives an illustration by saying Vidhi adivat“just as in the 
case of the injunctions and the rest.” As a Sa^rama devotee must necessaid- 
ly perform his Saudliyfi prayers, etc., for the performance of Sandhy^, etc., 
is a compulsory duty (.Vidhi) on him, so with regard to the non-house- 
holder, the Nirapeksa devotee, the performance of Sama, Hama, etc., is not 
a necessary duty. On the other hand, the Nirapeksa devotee, in whom 
Vidyi. has originated, has the duty of constantly meditating on the form 
and qualities of the Lord. 

Note.—Aa the Sandhya Up4saua is the duty of the householder devotee, so the Dhydna 
on the Lord is a diityj or ratiier may be considered as a dufcy, enjoined on the non-house- 
holder devotee. 

This does not mean that the non-bouseholder devotee is prohibited 
from performing Japa {silent prayers) and ArchanS (or worship of the 
Lord) with flowers, incense, etc. Because the word Dhy4na includes J apa, 
Archana, etc. Or Dhyftna is specifically enjoined on the Nirapeksa devotee 
because Dhy^na must be the predominant note of His worship, while 
Japa, etc., should occupy a secondary position. Thus has been described 
the three kinds of seekers of knowledge (Vidy.l) ; and the particular form 
of PQjfi, meditation, etc., fitted for them. 


Adhikarana XIII. 

It has been taught before, how the acquisition of Vidyd takes 
place in the case of the three kinds of devotees called the Svanistha, etc. 
Now are described the methods of making this Vidyft a stable quality of 
the mind. 

. iVisaya). — In the Chhand. Upanisad at the end (VIII. 15-1.) we find 
the following : — 

? j > ; ^ ^cffirr sRiPTcf?! 3^^ srhw 

^ ^ “gr ^ ^ iKii 

“ Vediy this doctrine Visim taught to the four-faced Brahma. Brahm^ taught to 
i^vayn^mbhuva Manu, Manu to his people. One should learn the Veda ip the family of his 
li^a^hers, and making presents to his Guru according to law and doing his y^jrqrks fully, 
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one should return home and enter into household life. In a sacred spot, he should recite 
the holy scriptures, and perform good deeds, concentrating all his senses on the Supreme 
Self. He should not injure any living creature except in sacrifices. He, verily, thus passing 
his life, attains on death the world of Brahman and never returns therefrom, never returns 
therefrom.’' 

Here the Upaniaad concludes by describing the householder condi- 
tion as the highest. 

(Douht ). — Since the Upanisad winds up with the householder, it 
appears that persons other than householders connot get VidyS. The douht 
is : Does Vidyi originate in Ai^ramas other than that of a householder. 

(Ptirvapahsa ). — Since the Upanisad ends with the householder, it 
follows that Vidya does not originate in any other stage of life. No 
douht there are certain passages in the Upanisad which praise renuncia- 
tion. They are merely Arthavadas or glorificatory passages and must 
not be interpreted as ordaining Sauny^sa. They mean that the Brahman 
is such a great object that one must renounce everything for His sake. 
The Upanisads teach however that Brahman is acquired only by the 
householder who follows strictly the rules of the Upanisads. This is 
the proper interpretation of the concluding passage of the Chhand. Up. 

. If the Upanisad did not mean to teach this, then why should it conclude 
' in glorifying the householder ? 

(SiddJidnta ). — Tliis objection raised by the Pdrvapaksin is answered 
in the next sutra. 

SOTEA III. 4. 48. 

ii ^ i 8 i «=: ii 

Kritsna, of all (duties), vrr^rrq; Bhavat, owing to the existence, 
:,3 Tu, but, indeed, Grihinfi, by a householder. Upasamh^rah, 

^the conclusion, the goal, salvation. 

48. The Ohhandogya Upanisad concludes with the 
j: hpja^holder’s stage, because of the fact that this stage 
llH&des all the others. — 477. 

“ ‘ COMMENTARY. 

The word “ tu ” is used in order to remove the doubt. The object of 
^l^'CJhhand. Upanisad in concluding by describing the Grihastha Ai^rama 
i'v^notto teach, that the Giihasthas alone attain Mukti, by the due discharge 
duties of-their Xi^rama; but it means to inculcate that the Grihastha, 
iabludes all other A^ramas, and the duties prescribed for,.tih|>. 
^jffij^asthas include the duties prescribed for other Ai^ramas also. The 
teach;, kfeveral, duties as ' incumbent on the householders^ ■i'siid' 
bs j>erformed-_wilh'' effort and e|:ertionj,, ;Thb|r'-'''fihye 
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to perform the duties (Dharmas) of other A^ramas also, according to their 
power, such for example, non-injury, (harmlessness, control of senses, etc). 
Though these latter are the specific Dhar nas of a Sannydst, yet a house- 
holder is also required to perform them, according to his “power. 
Since the Q-rihastha A^rama includes the Dharmas of all the other 
Af^ramas ; therefore the Upanisad pi’operly winds up with the household 
order. So also we find in the Visnu Purina : — All who eat the food of 
begging, whether they be Sanny^sins or BrahmacMrins, all of these are 
established in the Gpihastha Af^rama, therefore, the stage of the householder 
is the best of all. 

Note.— Mann also praises the G-fihasbha order (VI. 89 &, 90) : — 

“And in accordance with the precepts of the Veda and. of the Sniriti, the house- 
keeper is declared to be superior to all of them ; for he supports the other three.” 

“ As all rivers, both great and small, find a resting-place in the ocean, even so, men 
of all orders find protection with householders.” 

■ ' ; v Because the Upanisads mention other Aslramas also (and because 

■ they teach that those who perform properly the duties of their Atemas 
’ ’get Mukti), it follows that when a particular Upanisad winds up with 

the hoasehold order, it must be understood to mean that the househoW 
’[ order contains Dharmas of all other orders and hence it has been men- 
tioned in the epilogue. This fact is mentioned in the next Sfitra. 

sOTEA HI. 4. 49. ■' -.t] 



^ I 9 I 95. II 

Maunavat, just as silence, Itaresfim, of others, frf^ 

Api, also, Upade^at, because they are taught, or enjoined, 

' 49. In the Upanisad other Asramas have also been 

• iaught as leading to Mukti, jnst like the condition of a (Maun!) 
who keeps the vow of silence — 478. 

COMMENTARY. 

The last passage of the Chhand. Upanisad follows the passage 
■ which the Mauna has been taught. In Chhand. Up. (VIII, 5.1-2) we 
ail the three orders described as leading to Mukti. 

, “Now, that which the wise call Yajna (sacrifice, the charaoterstic mark of honse- 
ipjd order) is verily the Diviae Wisdom; through Divine Wisdom- the knower obf 
■' i Dor^ Similarly, that which the wise call Istamis also the Divine Wisdom. 

the Self, he obtains the Self. , 

“ Npw whAt tlie wise call Sattrityana is also Divine Wisdom, for through 
he obtains from the True, the salvation of his self. Similarly, what i 
Ypw of siJtoee is really Divine Wisdom, for through Divine 
• ' i^id, becomes absorbed in meditation and b^pme 

Y^fia,';SaitrSyana .and Magna arb’a: 
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This fact is referred to in a preceding passage also of the same 
Upanisad (Oh. Up., II. 23. 1). 

There are three branches of (the tree called) Dharma. Sacrifice, study and charity 
constitute one branch. Austerity is another, and to dwell as a Brahmacharin in the 
house of one’s preceptor, always mortifying the body while so dwelling, is the third. 
All these are blessed and obtain the worlds of the blessed. But the God-absorbed alone 
obtains immortality (Kelease).” 

Similarly in the Bpi, Up. (iV. 4. 22. See page 621 of the Vedanta 
Sutra.) we find : — 

‘^Brahmanas seek to know him by the study of the Veda, by sacrifice, by gifts, 
by penance, by fasting, and he who knows him, becomes a Muni. Wishing for that 
world (of Brahman) only, mendicants leave their homes.” 

The above texts show that the Upaiiisads teach that the highest end of 
man (namely, Release) can be realised in any of the four As^ramas, if the 
man discharges rightly the d utiesof his Arframa. The Chli. Up., therefore, 
when it winds up with the Grihastha A4mma, refers to this particular 
As^rama because it includes all the others. 

(OJyection ), — The sutra uses the word .Itaresam in the plural number, 
%hile it ought to have used the word Itarayoh in the dual number : because 
two other As^ramas are only left and not more than two. 

This objection is answered by the fact that as these two Ai^ramas 
contain many sab-divisions, so they are spoken of in the plural. 

— TJius the Brahmachdri Asrama lias four sub-divisions, called S^vitra, Brahma, 
Fr^japatya and Bfihad. The Vanaprasthas have also four sub-divisions, Phenapa, 
Udambara, Vaikhanasa, and Yalakhilya. The Sanny^sa has also four sub-divisions, iu«., 
Kutichaka, Bahudaka, Hamsa and Niskriya. 

The Chhandogya and other Upanisads mention the Brahmacharya 
and the V&naprastha Asraraas also, in the same way as they mention the 
Sannytea (Mauna) and the Gyihaatha Ai^ramas. A man can attain Mukti 
in any one of these four Aulramas. He may be a Naisfchika BrahmachS,ri 
who never marries. Or he may be a Svanistba Orihastha or he may be 
. a Vinaprasfcha or a SannyAsin, and get Mukti. Mukti is not the special 
privilege of any particular Aiirama. 

Thus in the JibMa Upanisad the four Asramas are ordained (and it 
is expressly taught therein that Mukti is attainable in any one of those 


Irsrra ii »i6:^rfitcsr n 

H ^ II ii wr 

<*Let a person after fiEis^iug studentship (Brahmacharya) become a householder; 
mshing the householder stage let him become a hermit or forest- dweller, and after 
g the hermit’s stage, let him wander forth (become a Sannyasin). Or he may be- : 
wahcteri»r after finishing studentship (Brahmacharya) or after the householder’s 
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life or aftei’ the forest-life (if he has excess of Tairagya). Or again whether he has 
taken a degree or not taken a degree, whether he is an unmarried graduate, or a solitary 
widower graduate, whether his household sacred lire has been extinguished, or he has neyer 
lit any sacred lire, the day he gets the world-weariness, let him on that very day wander 
forth renouncing the world.” 

This shows that all men of all Aj^ramas are entitled to enter the 
Sannyasa Asirama. In a later passage of the same Ja])ala Upanisad, the 
Nirapeksas are also described in the sentence beginning with Tatra 
paramabaihsanam/^ &c., as given below : — 

cTsr 


m ^ 

liir 

ffro wi^r 

;|yn?rSirsa?rcii^^5g5Pr^&&jf^?rip:: ^ 

JU II ^ ^ ';;!Vy|^ 

Among the Paranihamsas are Samvartaka, (PrajSpati), Arttni, tvetaketiu, 

Rihta, Nid&gha, Jaflabharata, Dattatreya, Raivataka and others who had no extittial 
:,:3j^ks of caste or Asrama, who had no particular mode of conduct or discipline, whose 
! b’ondaet was opposed to caste rules, and who though not insane, acted as if they were 
gin^^e. Let a man, therefore, uttering the words Bhii SvahS. throw into the water his 
^mandalu, his vessels, his water-strainer, his sling for carrying the load, his 
sabred tuft of hair and his sacred thread. Having thrown all these caste-marks, let Mm 
His-Self. Wearing the form in which he was horn (namely, perfectly 
above all pairs of opposite (such as heat and cold, etc.), renouncing all books, studies 
;;be&Hlneing acceptance of alms, having obtained full knowledge of the true Brahmam’^ 

- -pure in heart, begging alms only to maintain his life, only on fixed hours of the day in tfe' ' 
vessel of hzs stomach (that is, keeping the food into no vessel but putting it into Ms ' 
stomach), constantly thinking “1 am Bod,” free from gain and loss, dwelling in empty 
temples or huts or an anthill or under a tree or where the cooking earthen vessels are 
thrown, or xvhere the sacred fire is kept, on the bank of a river or in a mountain, forest 
or cave or in the hollow of a tree, or near a waterfall or on an open plateau. Without 
any house, or fixed residence, without any eflort to collect anything, without the idea of 
proprietorship about anything, always meditating on the pure Brahman with Ms gaze 
^ tamed inward, constantly trying to destroy past evil Karmas, he ends his life in San- ' 
nyasa, — sucii a man is called Paramaiiamsa. 

Therefore the Chh. Upanitad very rightly concludes with the . house- 
hold Older, because in that Asrama the duties to be performed are njanj'^ * 
and it has been well said : the day he gets the world-weariness, oh that.' 

veiy day let him wander forth.” • -• 


The above passage clearly shows that the momeat one gets 


world-weariness, ;^, ^ould renounce the world. The conditii 


the 
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for entering into the order of the Sanny^sins is snch world-weariness. 
The argument based npon the last mantra of- the Chh. Upanisad where it 
winds lip with the household order, namely, that the condition precedent 
to entering the Sannyasa Aj^rama is the passing through the household 
AisJrama, therefore, falls to the ground. 

The reason why a man enters into the household life is because he 
has unexhausted worldly propensities : the reason why he renounces the 
world is because such proclivities no longer exist in him and the world- 
weariness takes their place. This is the only criterion to judge whether 
a person is ready to take Sannyasa or not. Thus this also is established 
that, when a man is endowed with the qualitications of Sama (mind-control), 
J3ama (sense-control), Uparati (tolerance), &c., whether he bein any Asrama 
or in no Asirama, Knowledge (A^idyu) is sure to originate in him. 


S Adhikarana XIV. ^ 

The author now teaches that Vidya or Divine A¥isdo.m is a mystery,’ 

: and should be kept secret. In the Siweta^vatara it is written — 

sir* \ 

; ■'! 

This highest mystery in the Ved&nta, delivered in a former age, should not be given 
to oD® passions have not been snbdned, nor to one who is not a son, or who is 

' {Doubt ). — Now arises tlie doubt, should this Vidya be imparted to 

every one or to a select few only ? 

' . {PArvapahja )- — The Masters of Wisdom are also Masters of Compas- 

i sion. To impart knowledge to the fit and withold it from the unfit, to 
discriminate who is fit and who is unfit goes against their compassionate 
nature which loves all ; and consequently, the Vidya must be revealed to 
all indiscriminately. 

(Siddhanta ). — This view is set aside in the next sutra. 

; sOtra m. 4. 60. . JL: 

^!TII%^^Anav)skurvan, not making it manifest, Anvaydt, be- 

of the connection. - 'vit.’v 

' : i . Master teach the disciple not to reyeal 

doctrine, ancient usage— 479^^'^;,, ; ' 


Ill ADSYlYA. {Qomuk 


COMMENTARY, 

, . Let him instruct the pupil not to reveal the teaching. Why ? An- 

vayat Because in the above text of the ^vettirfvatara, the instruction 
is' expressly to that effect. So also says the Lotus-eyed Lord Kfisna in 
the Git4 (XVIII. 67). 

5T 5c II n 

Never is this to be spoken by thee to anyone who is without asceticism, nor without 
devotion, nor to one who desireth not to listen, nor yet to him who speaketh evil of Me. 

The teaching becomes fruitful when given to the worthy, and bears 
no fruit, when it falls on unworthy soil. For the Sruti says (Svet. 

?re!i TO ^ 

cT^ W»f^ 5RRRP% I TORFrT IJftcJR H H 

: ’ ' ;I£ these truths have been told to a high-minded man, who feels the highest 

devotion for God, and for his Guru as for God, then they will shine forth, — then they will 
shine forth indeed. 

:i;s^ ; So also in the story of the two pupils of Praj4pati, given in the 
:Ohh4n4ogya Up. we find the same thing. The Asura king, Virochana 
' iand the Deva king, Tndra, both heard a voice proclaiming. (Chh. Up. 

^|'y|iL7-i.) : 

?jFnrCTi5iW3W 

#Tss%i3!i: ^ ^bwt- 

w«iiWlTgH»Wg ( %g| ? SRfNlcre^ lU II 

. Prajapati proclaimed ‘‘The Atman, who is free from sins, free from old age, free 
from death, free from grief, free from hunger, free from thirst, he whose desires are true, 
whose will is true, he ought to be searched out, he ought to be understood. He who has 
known that Atman indirectly and lias also realised Him, attains all worlds and all desires.*^ 

. . Both went to Praj4pati to learn the meaning of this parable. Both., 
.were taught equally in the same words. But Virochana, deduced from: 

. those words, through his perverse intellect the doctrine of materialism, and 
; .ladrathe doctrine of life eternal. Virochana failed to get the realisation 
; =.(^:,lhe ^uth. Therefore, Vidy4 must be taught to the fit only and not 
; tpj|^;ttpworthy. The fit are those who are devoted to the Lord as reveal- 
ed h^d^tablished in the world-scriptures, and who are endowed with 
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Adhikarana XF. 

[The time of the opigrinatlon of Vldya.] 

Now the author discusses the question what is the pi’oper time when 
Vidyd becomes ripe and originates in man. 

(Vi^aya ). — The stories of Nachiketas, Jav^la, etc., as well as of 
Vamadeva are the topics which constitute the subject of discussion here. 

(Doubt). — Here arises the doubt : Does the Vidyd, as the result of the 
above-mentioned practices, arise in this very life or in the next life ? 

(P4rvapah^a ). — When those practices are rightly performed, Vidya 
originates in this very life, because a man under takes anygreat object with 
the desire “ let me accomplish this in this very life.” The enthusiasm is 
liable to flag, if one were told that his efforts will bear fruit in the 
next life. 

(Siddh&nta ). — It is not an invariable rule, that Vidya originates 
in one life, as is shown in the next sutra. 

SUTRA III. 4, 51, 

^ I « I X? U 

Aihikam, the present life or birth (in which we obtain knowledge.) 

Aprastuta, not being present Pratibandhe, obstruction. Tad, 

that. Oarsanat, being declared by the scriptures. 

51. Vidy^ originates in this very life, provided there 
are no obstructions at lianrl ; as this is seen (in the case 
of some) — 480. 

COMMENTARY. 

When there is no obstruction to the rise of Vidya then she originates 
in this very life ; but when there is any such obstruction then she mani- 
fests in the next life. 

Why do we say so ? Because we find it so described in the case of 
Nachiketas, who got Vidya in one life, while there are others who did not 
get it but in the next life. As in the Kath. Up. VI. 18. 

Nachiketas having then obtained all this knowledge and ppaetiee impai^ted by 
Yama attained Brahman, became free from Rajas and beyond death; another who thus 
knows the Spirit certainly becomes so. r 

The above and the texts like these indicate that VidyS can originate 
.UD' one life also. ■ , 

, \ But there are texts which show that she originates sometimes in the 
'.pext life. As thus Vamadeva got VidyS while he was :in - the woipb of . 
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his motlier. (See Bri. Up., 1. 4. 10). The trnition is not always m tue 
same life in wlnoh the effort is commenced. If the obstruction is small 
and the energy put into the practice for the acquisition of Vidya is great, 
then Vidya is acquired in that very life. The effort is sufficiently strong 
to overcome the weak resistance, as we see in the case of Nachiketas 
and the King of the Sauviras called Rahugana. But if the obstruction 
is strong, then though Vidy4 originates owing to the performance of 
sacrifice, charity, austerity, thought-control, etc., she remains latent, 
covered up by the obstructions (as the chicken inside the shell), and 


Jtt H || 

^ it II 

cl^ cT I 

II II 

i^‘hE?TTt5T ^ ir^rsRr i 

II h 


.. . He is unsubdued but who possesseth faith, with the mind wandeHlig aw£ 

■ failing to attain perfection in Yoga, what path doth ho tread, 0 Krisna ? 

B^%ii 4rom both, is he destroyed like a rent cloud ii ns teadfast, O mighty- 

Kpifua to completely dispel this doubt of mine ; for there is non 
fpund destroy this doubt. ^ ^ ^ ^ ^ \ 
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Having attained to the worlds of the pure-doing, and having dwelt there for im ■ 
memorial years, he who fell from Yoga is re-born in a pure and blessed house. 

Or he may even be born into a family of wise Yogis, but such a birth as that is most 
difficult to obtain in this world. 

There he recoverth the characteristics belonging to this former body, and with these 
he again laboureth for perfection, O joy of the Kurus. 

■ By that former practice he is irresistibly swept away. Only wishing to know Yoga, 
even the seeker afber Yoga goeth boyond the Brahmie world. 

But the Yogi, labouring with assiduity, purified from Sin, fully perfected through 
manifold births, he reaeheth the supreme goal. 

The above texts of the Gita clearly show that Vidya sometimes does 
originate in the next life. 

Nor is it an invariable rnle, as is asserted by the Purvapaksin that 
no man will undertake a thing the fruition of which will not take place 
in one and the same life. There are men (wiser and more modest) who 
say “ let me do the effort and leave the success to come, either in this 
life or in the next.” Thus it is proved that success in the acquisition of 
Vidy^ and her manifestation depends primarily on the removal of the 
obstructions, svhether this takes place in this life or in the next. 


■ ' - ■ Adhikarana XVI. 

; The acquisition of Vidya invariably leads to release. Now the 

author shows that when Vidya is acquired, Moksa invariably and necesr 
sarily follows such acquisition. In the Upanisad (Byi. Up,, IV. 4. 17 and 
Svet. III. 8) we find it clearly mentioned that the knowledge of God is 
immortality. 

ll 

I'S II 

JfFqfr qKsn II II 

He in whom the five beings and the ether rest, him alone I believe to be the Self, 
.who know, believe him to be Brahman ; I who am immortal, believe him to be immortaL 

: IV. 4. 1?.). ■■ ■' ‘ ' , 

“I know that great person (purusa) o£ simlike lastre beyond the darkness. A toan 
who knows him truly, passes over death ; there is no other path to go.’'~'(Svet. III. 8.) 

{Doubt). — Here arises the doubt. Does the Moksa take place on the. 
fal ling off of the body in which the Vidya was acquired, or does it take 
j]^^^.indhe ^ext life ? .■ R 

— ^Vidya being the cause of Mnkti, there is no reason, - 
got VidyS, should take another birth to get Mukti; : 
. MVariably followed by the qffect^. _ , ^ 

• nm}3^ set aside, in tWe next sutya, 
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sOTRA III. 4. 62, 

Evam, thus. fr% Mukti, of salvation, Phala, about the time of 
obtaining the fruit. Aniyamah, there is no rule. 5f2[ Tad, of that {i. 

salvation.) Avastha, the condition. Avadhriteh, being detemined. 

Tad, of that (i>., of salvation.) Avastha, condition, Avadh- 

riteb, being determined. 

52. Similar is the case with the Mukti. There is 
no invariable rule of the time of its fruition, because it 
• depends upon well ascertained conditions, because it depends 
upon well ascertained conditions — 481, 

COMMENTARY. 

As in the case of the time for the origination of Vidyj'l, there was no 
1‘r inFariahle rule, whether it should originate in. one life or in the next, 
though the man had acquired all the necessary qualifications for its 
origination, and as its manifestation is delayed owing to ohstructigi^-' 

• which require to he removed and which are removed in the next life ; so 
Lalso is the case that a man may have acquired VidyS, yet Moksa which 
is; the characteristic fruit of Vidy§. is delayed till the next life because 
;' ihe Prirabdha Karmas require to be worked out. Of course, if there are 
.. Prarabdha Karinas which require to be worked out, then the Mukti 
^kes place in tliat very life. But if there are Prarabdha Karmas which 
k are not exhausted in one life, then the man must take another birth in 
, 'brder to get Mukti ; for Mukti can never be partial. Why do we say so ? 

*5 Tad avastha av^adhriteh, because the condition of Mukti is a definite con- 
dition, fully ascertained in the ^^stras. Thus in the Chh. Up. (VU 14. 2) 
it is laid down that a man who finds the teacher obtains the knowledge ; * 
but there is delay in his getting Mukti so long as his Prarabdha Karmas . 

, , are not exhausted. 

^ ^ .errata ^ ; 

k' Vvi; In the same way does a man who finds the Teacher, obtains the knowledge. For hfia 

i is delay only so long as his Prarabha Karmas are not exhausted. Then he reaches 
|pe!'_|»orfeet. 

i;' This text of the Ohhdndogya shows as a well determined ruib .;of 
k Mukti that the man who has got Vidyft, obtains Mukti, not immediabfety, 
but on t|iK exhaustion of his Prarabdha Karmas. A similar rule islMd 
■' down in &fe,'Sto^ti.ealled the NSirtyapa Adhy&tma : — .■ 
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but if his Karmas are not exhausted then he has to take many births, and 
on the exhaustion of such Karraas he goes to that world of Hari. 

No doubt it is a rule that Vidyl. exhausts all Karmas, yet the 
force of the Prtrabdha Karmas is not exhausted but remains active 
because the Lord has so willed it. This has been mentioned before also. 
This will be further treated of in the latter part of this book. The re- 
petition is to indicate the end of the Adhyaya. 

May that Hari who produces dispassion (in the hearts of His worshippers towards 
all transitory objects of the world) but who binds them with the ropes of His auspicious 
qualities of comparison, friendliness, beauty, love, etc., his devotees to his feet), and 
makes them take pleasure in such bondage ; and who in his turn, though bound by the 
ropes of love by His devotees, still takes pleasure in such bondage, may that Hari be my 
beloved. 

Here ends the Fourth Pada of the Third Adhyaya of the Vedanta Sdtras with the 
commentary of Baladeva called the Govinda Bhasya. 



tOURTH ADHYAYA. 


FiEST PaDA.' 

of W ¥RRr^ SF^rfcT I 

f^q5?w5rg«rrara:sfto?rrOT^fftt 

He who giving the medicine of- VidyA to His devotees, makes them 
free from disease, maj^ that. Self of Joy, Hari Himself, come within the 
scope of my vision. . 

' ' This Adhyaya deals with a discussion as to the fruits of Vidy a or 
Divine Wisdom, Though in some of the sdtras in the beginning, the 
: subject dealt with is SAdhana or means of knowledge or practice, yet as 
the main topic is that of the Results of VidyA, it is called the Phala 
flAdiylya.).:::’ 

, , ' ■ (Visaya ). — In the Byih, Up. (IV. 5. 6.) it is said: — 

srtcrart n^rait Ftj^«En%craii' 

“ Verily, the Self is to be seen, to loe beard, to\ be constantly thongUt over, to be 
mutated upon, O Maitreyi ! When the Self has been seen, heard, thought over, and medi- 
V. tated upon, then all this is known.” 

, ; : . {Doubt). — Now arises the doubt, should the practices called here 

Bravapa (heariug), ilauaua (thinkiug), etc., be performed once only, or must 
they be repeated. 

(FArmpak^a). — 'L’he opponent saj^^s they must be performed once only. 
For as the sacrifices, called Agnistoma, etc., performed onae only, lead to 
heaven (svarga), &c., so the performance of Sravana, Manana, &c., onee only 
gives the vision of the Self. Therefore, these spiritual exercises need not 
be repeated. 

{Siddhdnta). — The right view, however, is given in the next sutra. 

SdTEA IV. 1. 1. 


liHll 


Avpittih, repetition. Asakrit, not once, many times, repeat- 

,edly-' Upade^at, the instructions being given, 

1, (Xlie Sadhanas called felravana, Manana and tRe rest 
1:^, retjuire) repeMtion, , because tbe Scripture itself repeats tb$ 
instructioff^pibre^ than :.oiipe,- ' ' ‘ " 
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The practices known as “bearing, meditating,” &c., require repetition 
in order to produce any fruit. Why ? Because the Scripture by constant 
repetition of the same teaching, suggests that these practices should be re- 
peated also. Tims in the Ohh.Up., VI. 8. 7., and the following, the teacher 
repeats nine times the saying, “ that is the essence and ruler of all, the 
desired of all, and known only through the subtlest intellect.” 

tRT *1? Irarsr it \ ii 

Here Svetaketu is taught the mystery about Brahman nine times 
before he understands it. 

The maxim of the Ritualistic Philosophy is that the dignity of the 
Scripture is sufficiently vindicated if its commands are carried out once 
only. (Scriptures say “ Perform pilgrimage.” The man fulfils the law if he 
makes pilgrimage once only). Why should then ^ravana, Manana &c., be 
repeated ? Does not this contradict the above maxim ? No, the maxim 
applies to those acts only whose fruits are invisible and manifest in the 
next world : and not to acts whose fruits are to be seen in this very life. 
Direct intuition of the Self is a visible result to be gained in this very 
life. The fruit is visible or at least may become visible. Such acts must 
be repeated, because they subserve a seen purpose. It is like the act of 
beating the rice, which must be repeated till the rice grains become free 
from their husks. When the Scripture speaking abi)ut the rice for the 
sacrifice says, “the rice should be beaten;” the sacrificer understands that 
the inj unction means “ the rice should be beaten, over and over again, till 
it is free from husk ;” for no sacrifice can be performed with the rice with 
its husk on. So when the Scripture says : “ The Self must be seen through 
hearing, thinking and reflecting,” it means the repetition of these mental 
processes, so long as the Self is not seen. 

sfiTRA IT. 1. 2. " 

II 8 I ? I II 

Lingat, because of the indicatory signs.^ , ^ 

2 . And there is an . indicatory mark (which shows the 
necessity) of such repetition.; — 483. . 

, COMMENTARY. ; ^ . 

in: the Taitt. Up. III. 2 we find that Bhrigu goes severartinies to 
his'father Varu.ua and asks him agaiii^. and again, to be taught, the nature, 
'of' Brahman. 
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Yariirii went to Ms father Varuna, saying Sir, teach me Brahman ! He told 
him this, Food, breath, the eye, the ear, mind, speech. Then he said again to him ; 
That from whence these beings are born, that by which when born, they live, that into 
which they enter at their death, try to know that. That is Brahman. 

' , This injunction about repetition, is meant for those only who have 
done some such sin, that a single performance of the act is not sufficient 
to give them the Divine Vision. 

Vote.— This sin is caliecl Nama-aparadha. Those who are such sinners, and the majo* 
rity of mankind falls in that category, require to repeat the sadhanas before they can see 
God. 


Adhikarana II. 

Now the author raises another discussion regarding the same subject. 

(Doubt ). — Must this worship of God be done by thinking upon Him 
as the Lord of all Majesty or as the Inner Self of the Worshipper? Medi- 
tation on the Lord as ts^vara is to think Him as Almighty, the All-ordainer, 
the Terrible, the Unconquerable, &c., while meditatiou on Him as the Self, 
means to think of Him as all love, as the Highest Man, &c. 

[Pitroapak^a ). — The Lord must be meditated upon as the Wara. 
For the Svet. Up. (IV. 7) says; — 

#[gf4lraK: ^ II ^ • 

** On the same tree man sits grieving, immersed, bewildered, by his own impotence 
(aa-isa). But when he sees the other Lord (isa) contented, and knows his glory, then his 
||pli|;|aisses; aw«fcy P 

(Siddhanta ). — The Lord must be worshipped as the Self, as shown in 
the following sutra : — 

SUTRA IV. 1. s. 

qjloRf Atnia, Atma, the supreme Soul, the Lord. ^r%;lti, as. g; Tu, but, 
Judeed. Upagachchhaiiti, ackiiol wedge. Grahayanti, make', 

apprehend. Cha, and. 

3 . But the Masters contemplate on Brahman as the 
self and teach it so to their pupils. — 484. 

The word “tu” has the force of “only.” That God is to be worshipped 
as the Self. The knowers of Truth realise the Cause as the Self : as says 
the ^ruti (Bf.- Ar. Up,, IV. 4. 2B.) “ Nnowing this, the people of old did not 
wish for ofepring they said we, who have this Self and this world of 
Brahman.” 
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Not only this, they teach this form of worship to their pupils also. 
As in the Br. Up. (I. 44. 7); — “ Let men worship Him as Self, for in the 
Self all these are one.” 

The word “ Self ” (4tmau) here means the Entity who is all-pervad- 
ing, whose essential nature is knowledge and bliss and who has the 
shape of Man. (The God Hari always appears in a human shape before 
His devotees). 

Others say that the God is called Self or Atman, because all beings 
get their existence or I-ness, because He has made them to participate in 
His substance. He must be contemplated as one’s own “ Self” or “ 1” in the 
sense that all the functions of one’s ego get their life and energy from 
God ; and thus God is the very Self of one’s “I.” 

Those are mistaken who say that the Jiva must meditate upon him- 
self as identical with Brahman : for when the Jiva is free irom Avidy4, it 
is Brahman pure and simple. The Scriptures do not mean to teach any 
such identity, as we have already demonstrated in commenting upon Sutra 
II. 1. 22, page 251. The contemplation on the Lord as Self has, therefore, 
a different sense altogether from proving the identity of the creature with 
the creator. 


Adhikarana III, 

In the Chh. and the other Upanisads (Chh. III. 18. 1.) 
it is said : Let one meditate on the Brahman as mind. 

^ II 

“ Let one meditate on the Brahman as (dwelling in the Mind and called) Mind ; this 
is mlcrooosmlc meditation. Next the macrocosmic (let one meditate on) Brahman as 
(dwelling in Akasa and called) Akasa, the All-iliixmining. By this latter both meditations 
have heen taught, the microcosmie and the macroeosinie (because the Akasa includes the 
manas). 

(Doubt), — Here arises the doubt Should one contemplate on manas 
and the rest as Atman as one contemplates on lifvara as Atman.” 

{Purvapahsa ). — The sentence “ Mind is Brahman ” shows the iden- 
tity of Mind with Brahman. Oonseq.uently Mind must be contemplated as 
Self. 

(Biddhanta ). — This view is set aside in the next shtra. 

SCITRA IV. 1. 4. " 


*1 Na, not. Prattke, in ihe symbols such as the mind, &c. sf Na, noA 
f^ni,' because, ■ ■ ^ 
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Brahixian 16 not to be contemplated as Self in the 
symbols like manas, etc,, for the symbol is not G-od. — 485. 

COMMENTARY. 

In symbols like mind, ether, etc., one should not put the idea of Self 
because a symbol can never become God. It is always the seat of God 
and not God. As in the Bh%avata Purina we find t — 

»lr 5tnfi3!g[ i 

splits 

The ether, air, fire, water, and the earth as well as the celestial lights, creatures, 
directions, trees, rivers, and seas, all these are the body of the Lord Hari, In fact, all 
that exists is his body. Let him, therefore, bow down to Him alone as existing in these. 

Why does the Sruti then say meditate “ Brahman is Mind,” meditate 
“Brahman is Iklfo ?” In these passages the nominative case must be con- 
strued in the locative. The sentence must be interpreted as “ meditate 
Brahman is in the Mind,” meditate “ Brahman is in the Akl^a.” 


Adhikarana IV. 

In the preceding sutras the author prohibits contemplating the 
symbols as Self and has enjoined that li^vara or the Lord Hari may be con- 
templated as Self. Now he discusses the question about Isivara and 
: Brahman. 

{Doubt).-rShonld the Lord Hari be contemplated as Brahman ? The 
texts which show the identity of Islvara with Brahman are the subject- 
' matter of discussion in tl.ds connection. Such as Ayam yai Harayah, &c. 

{Pitrmpahsa),-~T]ie Lord (Isivara) should not be contemplated upon 
as Brahman because in preceding texts it has been said : “ He should be 
meditated upon as Self only and not as Brahman.” 

iSiddhdnta ). — This view is set aside in the next sfitra. 

sCtbaiy. 1.6. 




» 9 I n ^ u 

aSl? 3 %: Brahma-dristih, the view of Brahman. UtkargAf, on account 

3'.' Of superiority. 

The Lord (Isvara) should be meditated upon as 
4 :: Brahmap, because such meditation is the most exalted. —486. 

COMMENTARY. 


‘/■y'.'- 




' ':;b- ^ Byam k'vCOBteiBplated xipoB as the Self, so must ' He ,lbe 

‘ "'“lys.medilated. 'llpbmspp' 
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Bratinan are identical). Why should this be so ? Utkars8.t. Because of 
the exalted state, because Lord being the store-house of endless auspicious 
attributes. Such a contemplation is perfectly justified with regard to 
Him, and is an exalted sort ' of meditation. The Sruti also (Brih. Up., 
II. 5, 19) says the same : 

Tills Atraaii is Brahman, Omnipresent and Omniscient. This is the teaching of the 
TJpanisads. This text shows that the Lord is to be meditated upon as Atman as well as 
Brahman, 

He (the Lord) became like unto every form, and this meant to reveal the (true) form 
of him (the Atman). Indra (the Lord) appeal's multiform through the Mdyls (appearances) 
for his horses (senses) are yoked, hundreds and ten. ‘‘ This (Atman) is the horses, this 
(Atman) is the ten, and the thousands, many and endless. This is the Brahman, with- 
out cause and without elfeet, vdthout anything inside or ‘ outside this Self is Brahman, 
Omnipresent and Omniscient. This is the teaching (of the Upanisads)/ 

The same fact is reiterated in other places also such as Atha kasmftt 
uchyate Brahma, etc. 

Adhikarana V. 

In the Rig Veda (X. 90), Piiruila Sukta we have the following : — 

’ ^5^ srr?!!^ ii 

“ From His mind was produced the Moon, from His eyes was born the Sun : from 
His ears, the Air sad Breath, and from His mouth was produced the Fire.” 

Here the eyes, &o., of the Lord ai'e conceived as causes generating 
the Sun, Air, &c. 

{Doubt }. — Should one contemplate on the eyes, &c., of the Lord as 
the cause of Sun, &c., or should one not ? 

• PArmpaksa ). — Such contemplation should not be made, because 
His eyes, &c., are very soft and tender as lotus : aud the contemplation on 
them as generators of sun, c%c., is against this ; and would give rise to 
the notion of their being very harsh and rough. 

(Siddhanta ). — This view is set aside in the next sutra. 

sOtra. IV. 1. a, 

U I ^ i » 

Aditya-adi, about the sun and the others, Matayah, ideas. 

Cha, and. Aflge, in the parts, or limbs, or limbs, grsjq^: Upapatteh, 
that being proved, or that being reasonable. 

6. Tke ideas of sun and the rest (originating from 
his eyes, etc.), should he made with regard to the limbs of 
the Lord, because of its reasonableness.— 487. . , ) . ; A 
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COMMENTARY. 

' The word “ cha ” in the shtra is employed in order to set aside the 
Pdrvapaksa. The contemplation on the eyes, &c., of the Lord as the 
generator of the sun, <S:c., is a valid contemplation, and such notion does 
not detract from the mildness of the Lord. Why do we say so ? Because 
it is reasonable. Such a contemplation exalts the glory of the Lord. 
The Lord is magnified when we think of His eyes, &c., as the producers 
of ■ the sun, &c. Though they are exceedingly mild and soft, yet they are 
the generators of such strong and hard objects as the sun, &c. : this must 
be believed, because the Revelation says so, and because it is a transcend- 
ental mystery. 


Adhikarana FI. 

In the Svetaivatara we read as follows (II. 8) ; — 

?Ttcrt% ii u 


sRi^ 


^ Let a wise man Lolcl Ms body with its three erect parts (chest, neck and head) even, 
and turn his senses with the mind towards the heart, he will then in the Ijoat of Brahman 
cross all the torrents which cause fear. 

.. {Doliht), — This description of the posture is enjoined by the Eeve« 
lation. The question arises : Is this posture compulsory in every japa 
or recitation or is it optional ? 

{Purvapdksa ). — The recitation of Om is a mental process. No 
particular bodily postures are absolutely necessary for the due carrying 
on of any mental process. Therefore, the Asana (posture) taught in the 
above &uti is not compulsory. 

(Siddhanta ), — This view is set aside in the next sutra. 

; 3n#T: uwmg; II 8 I ? i >3 ii ■ / y-rM 

Aslnah, sitting, SambhavAt, on account of possibility. 

! 7.’ (Let him recite the name of the Lord Hari) in a 
sitting .posture, (for prayer is) possible in that posture only. 


; posture. Wby ? B^atiSe liifeditapoH. is possible only wheii on© is siting. 
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If; is not possible when one is lying clown at full length, or is standing or 
is walking. Meditation is possible only wlien one is quietly seated. 

Moreover in the ^vetadvatara Up. T. 3, we read : — 

, ^ I 

^ rTT^ li ^ tt - ^ ^ ^ ^ ^ ^ 

The sages, devoted to meditation and concentration, have seen the power belonging 
to God Himself, hidden in its own qualities (guna). He, being one, superintends all those 
causes, time, self, and the rest/’ 

This declares that those who yearn to know Clod should perform 
meditation (Dhyana). Now Dhydna can be performed only by him who 
is in a sitting posture and not in any other state. The next shtra makes 
it still more clear. 

SfiTRA IV. 1.8. 


Dhyanat, because of the concentrated meditation. ^ Cha, and. 

8. And because meditation is also possible in a sit- 
ting posture only. — 489. 

COMMENTARY. 

Dhy4na or meditation is thinking on. one subject continuously, with- 
out the inrush of ideas incongruous with the subject of thought. Such 
meditation is possible in a sitting posture only, and not while lying down 
or standing, etc. Therefore, a sitting posture should be adopted both for 
prayers as well as for meditation. 

sOtra IV. 1. 9. 

ii ^ I ^ I ^ a 

Achalatvam, motionlessness, steadiness. ^ Cha, and, indeed. 
5^^ Apeksya, referring to. 

9. And because the iSVuti has reference to motionless- 
ness as a condition of Dhyana. — 490. 

COMMENTARY. 

The word Cha in the sutra has the force of indeed only. In the 
Chhdndogya Upanisad, the root Dhy4ya is employed in the sense of motion- 
lessness. This shows that Dhyana has the essential quality of motionless- 
ness. Thus in Chh. Up., Vll. 6. 1, we have the verb Dhyayati used 
iu the sense of motionlessness. 
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Smaranti, it is mentioned in the gmritis. Cha, and. 

10. And the Smritis also teach the same (that medi- 
tation must be performed in a sitting posture). 491. 

COMMENTARY. 

Tims in the Gita, VI. 11. 13, we have the following 

In a pure place, esfcablisheci on a fixed seat of liis own, neither very much raised nor 
very low, made of a cloth, a black antelope skin, and kusa grass, one over the other. 

Tfa.GP6, liaviug mad© tii6 mijifl oas-pointcd, "witli ttioitglifc and t(li6 functions of tlic 
senses .subdued, steady on his seat, he should practise Yoga for the purification of the self. 

511%^ II K\ II 

Holding the body, head, and neck erect, immoveably steady, looking fixedly at the 
point of the nose, uuth unseeing gaze. 

The above verses of the Gitd also teach that the persons meditating 
.should practise the motionlessness of their bodily limbs and sense-organs. 
Such a motionlessness cannot take place without the sitting posture. 
Therefore, the meditation must he performed in a sitting posture. And 
the above verses specifically mention this posture by using the words 
Upavii^ya asane, sitting on a seat, &c. 
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Adhikarcma VII. 

With regard to the Bri. Ar. Upanisad (IV. 5. 6. and otlier texts to 
the same, effect) which declare that “ the Self is to be seen, to be heard, 
to be constant!}^ throiight over and to be meditated upon,’’ which have 
already been mentioned before, here arises another point for discnssion. 

{Doubt), — In this form of meditation and prayer, is there any con- 
dition of direction, locality and time or is there no such condition ? 

{P}tTva,pahsa,)—ln. all Vaidic ritual and upasana we find particular 
direction, etc., mentioned. Such as the Sandhya facing east, just before 
the sunrise on the bank of a river, etc. Since Vaidic rituals lay down 
these conditions of prayers, and the Veclantic meditation and prayers being 
in no way difierent from the Vaidic Sandhya, the conditions of direction, 
time and locality must apply to it also. 

{SiddMnta). — This view is set aside in the next sfitra. 

sOtra IV. 1. 11. 

Yatra, where. Ekagrata, the concentration of mind. 

Tatra, there. Avi^esat, it not being specially mentioned. 

11. Wlienever tliere takes place one-pointedness of 
tlie mind, there let the meditation he performed ; because 
there are no such conditions laid down with regard to this 
meditation, as there are laid down with regard to the Vaidic 
SandhyS. — 492. 

COMMENTARY. 

In wliatever clii’ection, place or time tliere takes place the concentra- 
tion of the mind, then and there let the man meditate on the Lord Hari, 
for there is no restrictive rule regarding it. Why ? Avi^esRt, because no 
specific condition is laid clown with regard to such meditation, contrary to 
what is laid clown with regard to Sandhy^. In'the Varaha Purfipa also 
we find : — 

ciT^gr ^ II 

“ Tliat plaeo, time and. condition one mast resort to which are favourable for mental 
concentration. He should rc.sort to that place only, seize that hour only, place himself in 
that condition only, see those comforts only, which are favourable to securing serenity 
of mind. For by time, place, etc., there is no peculiarity said to be wrought in meditation, 
)?ut all enriniry about time, place, etc., is meant for maMng the mind serene/ . . . : ' ; , . . 
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Says an objector— but the Upanisads themselves record such specific 
rules. How can you say that that there are no such rules ? For example, 
the Svet. Up. TI, 10. lays down the following rules : — 

||S ^ I 

n ll 

Let him perform his exercises in a place, level, pure, free from pebbles, fire, and 
dnst, delightful by its sounds, its water and bowers, not painful to the eye, and full of 
shelters and eaves.” 

The Scriptures, moreover, say that sacred places of pilgrimages are 
causes of release. 

True. Places are of great help in concentration, provided there be no 
distracting elements there; but those very sacred places of pilgrimages 
become obstructions to meditation, if there are distractions there. Hence 
the best test of the place is that which the mind finds favourable ; and 
hence the Sruti says “ Mano’nukule,” whei-e the mind feels favourable. 


Adhikarana VI II, 

In the Prailna Upani^ad, V. 1, we have the following: — 



Next Saib 3 '^a Satyakama asked him: “0 Master, what world does 
he conquer by such (meditation) who amongst men unceasingly meditates 
on Ofikfira, up tp his death.” 

So also in the Niisimha Tapani Upanisad (II. 4) we have : — 

“ Whom all the devas bow down to and all the Would-be-Free and 
the Free (Brahman-established).” 

In another passage (Tatt. Up. III. 10-5) : — 

“ They sit down, and sing this Sama.” 

. ^ So also tRw ’I? 

■ , “ The Wise ones alivays see that highest abode of Visnu.” 

Here we find a mention of the worship made to the Lord Hari, not 
only up to one’s attaining Mukti, but even after getting freedom. 

. •. {Doubt ). — Must the worship of the Lord be done only up to Mukti, or 

, continued even after getting Freedom ? 

' ' . c Pi^rvapak^a.—The opponent says that since the object of all prayers 

and worship; is to get freedom, there is no necessity of continuing the 
. worship of lhe‘L)rd, after one has, obtained freedom. 
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SUTRA IV. 1. 12. 


^m. H ^ I tin a 

?rf!n2W!T^ Aprayanat, till the salvation (Moksa). Tatra, there, in 

salvation, ^r? Api, even, ff Hi, because, sen Dristam, is seen in the 
’S^^ruti. 

12. (The worship of the Lord should he done) up to 
the time of getting salvation and also thereafter ; because it 
is so seen in the Revelation. — -493. 

COMMENTARY. 

The worship of the Lord should be done up to Pri^yiliia or Mukti: 
and “thereafter also/' after getting Moksa also. Why? Because it 
is so seen in the Srutis. The Sroti texts have already been quoted above. 

Note— Thus the Nrisimha Tapani Text given above says ‘‘the Mumuksiis (seekers 
of Moksa) and the Brahma-vadins (who are established already in Brahman, namely, who 

have become free) ^vorship the Lord.” The ^ has the sense of “being established/’ 
Thas the Free as well as the Wonld-be-B^ee both worship the Lord. 

In addition to the texts already quoted, we have the following text 
of the Sauparna Sruti: — 

“ Let one worship Him always till he gets freedom. Verily the 
Free ones also worship Him.” 

This shows that the Lord must be worshipped both before getting 
Freedom and after getting it. 

As regards the objection, that the Muktas need not woi’ship because 
there is no injunction to that effect, and because there is no fruit in such 
worship, we say : true. There is no injunction to the effect “ Let the Fr-eed 
Souls also worship the Lord.” Yet, such souls ai‘e irresistibly drawn to 
worship the Lord, because He is so beautiful and attractive. The force of 
His beauty compels adoration. Just as a person suffering from biliousness 
is cured by eating sugar ; but he contiuues eating sugar even after such 
cure, not because he has any disease, hut because the sugar is sweet, so is 
the case with the Muktas. 

Thus it is demonstrated that the worshipping the Lord is an everlast- 
ing act of the souls both free and bound. 


I 
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; ' Adhikarana I AC. 

Having thus discussed in the preceding sections, the various means 
of acquiring Divine Wisdom (VidyA), the author noiv enters into a discus- 
sion as to the fruits of knowledge.. 

(Visaya ). — Tn the Chhaudogya Up., IV. 14. .3, we have the following: 

Sfrg ^ il 

As water does not cling to a lotus leal, so no sinful act clings to one who knows 
Him thus I He said ; “ Sir, tell me ’ ' He said then to him. 

So also in the same (V. 24. 3) it is said 

lU II 

As the tuft of the Isika reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra.’* 

■ (Douht), — Now' arises the doubt, must the consequences o£ the two 

kinds of evil deeds, namely, those called the Sanchita (the stored up) and 
the Kriyamaua (the deeds in the course of doing) be exhausted by suffering 
their results, or do these two become destroyed and non-adhering respect- 
ively, through the majesty of the Divine Wisdom? 

Note, — The Kriyamanas become loosened, ic., their effects do not cling to the man ; 

, the man passes through these Karinas as the lotus leaf through water iinen tangled by 
them. 

The Sanchita Karmas are burnt up. Such has been said to be the power of Vidya. 

(Pttvmpaksa ), — Neither the Kriyamaua Karmas are loosened, nor the 
; Sanchita Karmas burnt up by Vidya. The law of causation is inexorable : 
as says the well-known verse : — 

Rfgj* ^ i 

•^Txfi;sq ^ 1 1 

** The Karma is never exhausted or weakened in its force even after a lapse of hun- 
dreds of millions of eons. It is exhausted only when its consequences are suffered Yerlly 
one must suffer the consequences of his acts, whether they be good or bad. 

Therefore, these two kinds of Karmas (Kriyamaua and the Saiichita) 
are to be exhausted bj' suffering only. 

This being the law, the texts that say that the Divine Wisdom des- 
. ,troysall Karmas, must be understood to glorify the wise and should not be' 
( taken to be literally ture. They are arthavddas or glorificatoiy passages. 

, (Siddhanta) — -The next sfltra refutes this view. 

V'..' . gf Tad,, of hxni. Adhigame, knowledge being att^ed. 

3 Dttara, of the ' latter ..f>., jsf what, is being done, • ^ Pfirva, of the former, 
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of what is stored up. Aghayob, of the sins. ^ 5 %^ Asiesa, non-cling- 
ing. Vio^au, and destruction. ^ Tad, that. Vyapade^at, 

being declared, 

13. On obtaining that (Vidya) there take place the 
non-dinging of the works done in the present life, and 
destruction of the works stored up which were done in 
the past life. Because this is so declared (in the TJpanisads) 

—494. 

COMMENTARY. 

The word ^'tad adhigame” means the attainment of that, namely, of 
Brahman which liere means Brahma Vidya, When this Brahma Vidya is 
attained, then there result two-fold effects : — All sins which are committed 
in the present life lose their power of clinging to the man ; while all sins 
which were committed in the past life and which constitute the Sanchita 
Karmas are totally destroyed. Why ? Because it is so declared in the 
Scriptures. The two texts declaring these have already been quoted above. 

They clearly show that no sins done in the present life cling to the man, 
because he is like a lotus leaf in water, while his all past sins are burnt 
up like Istka reed. We cannot explain away or restrict the plain meaning 
of ^ruti texts like these. As regards the verses which say that no Karma 
is destroyed, but by ‘ producing its effects, that holds good in the case of 
ordiiiary men who have not obtained Brahma Vidya, and who are in 
ignorance,. . ^.| 

AdMkarana X. 

■ In the Bri. Ar. Up. (IV. 4. 22) it is said : — 

^ ^ cnT?r{ ii 

“Him (who knows), these two do not overcome, whether he says that for some reason 
he has done evil, or for some reason he has done good, he overcomes both, and neither 
what he has done, nor what he has omitted to do, burns (affects) him.” 

{Doubt). — Here arises the doubt- The above text mentions that good 
and bad deeds are both crossed over. The question arises, does the same 
law hold good with regard to the virtuous deeds as it does with regard to 
the evil deeds of sin. In other words : Are the Sanchita good deeds totally 
burnt up, like reeds, and the good deeds done in the present life cease to 
cling to the man. Just as it was the case with regard to past and present 
'sins. ■ . . - ' 
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.^apaM.-Tlie Pfirvapaksin maintains that tne gooa ue«us 
imana or Safichita) are not destroyed on the origination of Yidya, 
ley lieing ^orks done in accordance witli^the scriptural com- 
3 iiofr conflict with the Divine Wisdom or Vidyii, and therrfore, 
dsttotheYidj 4 and are to he exhausted by enjoying their re- 
higher worlds. Therefore, it is not a.cprrect saying that as soon 
originates the man gets Mukti. For, if he has unexhausted good 
le muk pass through heaven worlds, &c. 
idlianta).— This view is set aside in the next sutra. 

SflTRA. IV. 1. 14. 

3 Itarasya. of the other, i>., of good deeds, Api, also. ^ 

IS. ^ 5 ^; Aslesah, non-clinging (and destruction). i?T5r Pate, a er 

mion, fall, or death. 3 Tu, but, indeed. 

1. The same is the case with the other (namely, the 
eeds); the stored-up good deeds are destroyed and the. 
eeds done in the present life do not cling to the man. 
lUr YTnkti on the falling ofi of his Prarahdha 


-With regard todhs other, namely, luc gw.. 

Sahchita or stored-up, or whether they be Kriyaimnia 
sent life, the rule is the same as with regard to sintuJ, 
her two-fold effects with regard to good works alsc 
store of good works and does not allow the good de 
life to cling to the man. No doubt, good ^ deeds ar 
formity with the law of the Yedas ; but it cannot 
they are not in conflict with Yidy4. They are oppose 
that their result is to produce heavenly joy and c 
fruit of Yidya is release ; and as Svarga and MuJ 
gether ; therefore Puny a, thougli Yaidic, is opposi 
matter of fact, the so-called Punyam is after all not 
it to be. Ill the Scriptures, the Punyam accruing 

considered as sin after all. In the eye of a Vedar 
Papam. In fact, in the Ohhaudogya Upanisad ( Viij 
is applied, to .good-deeds (Sukritam) in the- same \ 
evil deeds-(Dusk|itam);.-:Both Su-krita and Dusk 
left behind when the 'man gets Mukti. 
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^rstnw^’sr Icra ^ulrnt cr^ 
5T 5ro 5j ajcg# 5lr%r ^ H?r#^s'ifcrw!Hi 

^dpB: IK II * 

This Self is a Biuclge (refuge) and a support, so that these worlds (may be kept 
ill their proper places and) may not clash with each other. Night and day do not pass 
that Bridge, nor old age, nor death, nor grief, nor the good deeds, nor the evil deeds (of 
men). All e%dls turn back from Him, because He is free from all evils. He is Brahman, 
the Great Refuge,’' 

Oonseciiiently in tlie Gitci. (IV. 37) it is statod that (ill ciGtions^ whothci 
good or bad, are destroyed when knowledge is obtained. The woid 
Sarvakarmani used there is a generic term and ineliides g.od deeds also. 

irr^flr: IK^ ii 

“As the burning fire reduces fuel to ashes, 0 Arjuna, .so doth the fire of wisdom 
reduce all actions to ashes.” 

Therefore, it has been established that the two kinds of Punyam 
also, like the Uyo kinds of sins, are respectively destroyed, and made 
unclinging. The Sutrakara further adds Pape tu. The word “tu” has the 
force of verily. Verily on the destraction of the Prarabdha Karmas,^ the 
man gets Mukti. Therefore, the saying that on the origination of Viclya 
a man gets Mukti is not a void statement. 

Adllikarana XI. 

When through Vidya or Diviue Wisdom there are destroyed both 
sorts of Sahchita Karinas, namely, the good as well as the bad Karmas ; 
then at that very moment, it must reasonably follow that the body of the man 
should fall off from liim,- because the body is the effect of such Karmas; 
and when the Karmas are destroyed, the body naturally falls off. If this 
be so, then anvone who gets the Divine knowledge, must immediately 
pass out of this world, and so the teaching of the Divine knowledge by 
the knowers of Brahman becomes an impossibility. The present adhika- 
rana is commenced in order to remove this doubt. ^ 

The stored-up good and evil deeds are of two sorts, one which has 
commenced its fruition in this world, and the other which has not com- 
menced to produce its effects. 

(Doubt ). — Are both these kinds of Sanchita Karmas, namely, the 
Irabdha-phala and the Inarahdha-phala destroyed by Vidya, or only the 

Anarahdha-phala Karmas are destroyed? 

{P4rvapahm).-ln the Bri. Ar. Up. (IV. 4. ,22.) already quoted above, 
it is said that both these are destroyed. There is no exception meutipned 
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there in favour of the Kaviuas whose effect has already counnenced ; and 
as the action, of Vidya is everywhere uniform (like the action of file on 
every kind of dry grass) t.hei'efore, both sorts of Sanchita Karinas, mature 
as well immature, are destroyed by Vidy^. 

{Siddlianta ). — This view is set aside in the next sutra. 

SfiTRA IV. 1. 15. 


5 n ^ I ! I u 

Anarabdha-karye, the effects of which liave not yet begun, 
Eva, only, f Tu, but. Porve, in the case of the former or stored good 
deeds and sins, h?: Tad, that, Avadheb, being the duration of time. 

15. Blit only the immature Karmas of the former, 
lives, namely, those Karmas whose effect has not yet begun, 
are destroyed by knowledge ; because that is the limit of the 
life of the Juanin ; (namely) the limit of the life of the wise 
is the period over which his former Karmas which have 
begun to produce their effects extend. — 496. 


COMMENTARY. 


The word “tu” in the sutra is used in order to remove the doubt raised 
by the Pffrvapaksin. The word “purve” or “ former works ” mean accumu- 
lated good and evil works of the time prior to the present life. The word 
anftrabdha-kfsrye ” means those works whose fruit lias not commenced to 
originate. Only this latter kind of Sancliita work is destroy^ed and not 
that kind of Sanchita work whose effects have already begun to manifest. 
Why so? Tad avadheh, because that is the limit. Tn the Ohh. Up. (VI. 
14. 2) it has been said that the man lives on even after the acquiring of 
the knowledge, if his Prfirabdha Karmas are not exhausted. The Sruti 
says: — “.For him there is delay only as long as he is not delivered from 
the body. ” In the Bhfigavata PurAna, in the addres.s of the Srutis to the 
Lord, we find the following (Bhag., X. 87. 40);- 


‘*He wlio has realised Thee, does not perceive that good and bad effects are produced 
by Thee, on account of the virtue and vice generated by the man in his past, because he 
is not conscious of the commands and prohibitions of Scripture regarding good and bad 
deed affecting all embodied beings. (Because thou wiliest it so.) 

This shows that it is the will of the Lord, that the man who has 
obtained the Divine Wisdom, should go on living in this body, so long as 
his Prarabdha Karmas w not exhausted, ' 
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Note. — But the great difference in liis life before the origination of Viclya and in 
his life after the origination of such Vidyd consists in this ; that before such origination, 
he feels the good and bad effect of his Karmas, but after the origination of such Yidya, 
his centre of consciousness being fixed in the Lord, he is so much absorbed in the Lord, 
that he never perceives the effects of these Karmas. 

To summarise. Yidya is verily supremely powerful. She destroys effectually, with- 
out leaving any remainder, all Earmas just as a well-lit fire reduces to ashes all sorts of 
fuel. Though this we learn from the books and must believe it also, yet w^e see on the 
other hand, that divinely iiiumined sages, full masters of Divine \Yisdom, are living on this 
earth and their bodies do not fail down as soon as they get Divine Y%dora. ^ye further 
see that they teach others and are not inactive, consecinently, we must admit that it is 
the will of the Lord that such men sliould continue to live, in order to spread bis know- 
ledge and the knowledge of Theosophy (Brahma-vidya) among mankind. This does not 
detract from the glory of Yidya (Divine Wisdom). The Yidya has the power of burning 
up all Earmas including the Prarabdha, but she does not do so, because her power with 
regard to the Prarabdha is countermanded by the will of the Lord, just as the power of 
the fire to burn everything, may be suspended by the stronger power of mantras and 
jewels. Thus there is no harm if Yidya, under the command of the Lord, does not burn 
up the Prarabdha Earmas. 

** Some raise another objection. They say Yidya cannot originate but thi’ougli the 
body which is the result of the Prarabdha Earmas. Their argument is ‘The origination 
of knowledge cannot take place without dependence on an aggregate of works whose 
effects have already begun to operate, and when this dependence has once been entered 
into, we must, as in the case of the potter’s wheel, wait until the motion of that which 
once has begun to move, comes to an end, there being nothing to obstruec it in the interim. 
As when the force which moves the wheel is exhausted, the wheel stops moving of itself, so 
also w’hen the fruit is fully manifested, the Karmas that jiroduce the fruit are destroyed 
and not before that.” 

I'o this objection we reply that this is not so. Knowledge is the 
most powerful of all forces. She deshoys all Karraas from their very 
root. She can destroy even the energy that moves the potter’s wheel, 
namely, the Prarabdha Karmas that makes this body to live ; bnt she does 
not do so through the will of the Lord. Nothing can resist her irresist- 
ible course, but the will of the Lord. As a potter’s wheel in motion may 
be instantly put to rest, by placing upon it a heavier stone than the Avheel 
with its momentum, and the wheel would cease to move, so Vidyu is like 
that heavy stone, which can stop the motion of the wheel of Prarabdha 
Karma even. That she does not do so, is in deference to the will of the 
Lord, and not because she has not the power. Therefore, the statement 
that Divine knowledge (Vidya) can destroy all Karmas is absolutely correct. 


Adhikarana XII. 

The statement that the past good deeds of a Wise One are destroyed 
by yidya, logically leads to the conclusion that the effects of all the 
obligatory duties (Nitya Karmas) are also destroyed, just as the effects 
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of Kaiiiya Karinas (religious rites periormerl tor uv 
desired object). This deduction is not, however, coi 
section is commenced to establish this fact. The 
4r IV. 4. 22, — “ both the good and evdl works are 


the effects of Nitya Ivannas like 
she destroys the effects of Kamya 


(PArmpahm).--Bhe destroys the Nitya-Karmas also, because it is 

die attribute inherent in Vidyil to destroy aU Karmas : for the essential 

power of a substance can never be lost. 

iSvklhanta ). — This view is refuted in the next sutra. 

StJTRA. IV. 1. 16. 

5 II i 1 1 I tS. II 

Agnihotr.-Sdi, the daily fire-offeneg. «tc. f Tu, but, .ndeed_ 
„ ^ form ot that (i.e., knowledge), sr* Karyaya, to the effect of 

getting the fruit. Eva, even, Tat, That, Dar^anat, because of being 

16. But the daily fire sacrifice and the rest, produce 
Vidya as their effect ; because it is so seen.— 497. 

COMMBNTABY. 

The word “tn” is employed in the sutra to remove the doubt. _ The 
daily fire sacrifice and the rest, performed prior to the origination o^ 
VuM, produce their fruit iu the shape of lic^ya hersel . Ilhy ? 
“ because it is so seen.” Namely, the Scripture states Aat the Vid^ is pro- 
duced by these Nitya Ivannas. Such as, Br. Ar. ( iv. 4.2i^ ) ^ 

etc. ‘‘Him they know through the study of the Vedas, througli sacn- 
fines alms, austerities,” &c. The right meaning, therefore, of the sutra 






i'' .. V', ' 










' . b 1^ , , ' ’ 






r PADA, Xlir AimiKAJRANA. SA 16. 


to Svarga, etc., also. Thus the Br. Ar. text by the per- 

formance of Nitya works, one goes to the region of the Pitris,’’ shows that 
the Nitya Karmas ha\'e the heaven-producing power also. This heaven- 
leading power of the Nitya Karmas is however destroyed, as soon as the 
Vidya originates. 


Adhikarana ILLIl. 

[Tile vicarious atonement] 

It has been shown above that the Prarabdha good and bad Karmas 
of the illumined sage, remain in their force, through the mere will of 
the Lord, who wishes that such illumined sages should remain on earth, 
ill order to teach mankind, by spreading knowledge and instruction. 
Though this is a general rule, yet there is an exception to it in the 
case of some nirapeksa devotees who, as soon as they get Vidy4, enter 
into ilukti ; because their prarabdha good and bad deeds are immediately 
destroyed, without causing them to experience their friiit. This is an 
exception, and the Lord in their ease does not ivish that tliey should 
remain behind on earth to teach mankind. ) 

( Visaya ). — In the Kausitald Upanisad ( 1. 4 . ;• in describing tlie 
passage of the soul it is written 

^ srfeurRf^ar ??rcf w 

Tisr^a ^ 

Him approach five luindred celestial damsels, one hundred carrying scented powders 
like safiron, turmeric, etc., in their hands, one hundred carrying dresses in their hands, 
one hundred carrying h*uits, one hundred carrying various ornaments, and a hundred 
carrying garlands. They adorn him with ornaments befitting Brahma himself. The soul 
thus adorned with Brahma-ornaments and knowing Brahman, sees everywhere Brahman. 
He approaches the lake called,. Ara, which he crosses with the boat of Mind. (But those 
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(Doubt ). — The above shows that the good and evil deeds, which 
constitute the Prar^bdha of the Brahraavit, are also destroyed, without 
experiencing their fruit. But the question arises. Is it possible that the 
Pr4rabdha Karmas may be destroyed in the case of any person ? 

{ P4rvapalisa ). — The Pflrvapaksin maintains that the Pr^rabdha 
Karmas are never destroyed, in the case of any person, unless the man 
suffers their consequences. They are destroyed, only by the man under- 
going the suffering for the evil he has done, and enjoying the fruits 
of the good deeds, he has performed. Vidytl cannot destroy Prarabdha. 

(Siddhania ). — This view is set aside in the next sutra. 

SOTRA. IV. 1. 17. 

U 8 I ? I^VS U 

Atah, than this (declaration of the Sruti), than this (text which de- 
' dares that the Prarabdha remains active through the Will of the Lord, 

Anya, (the declaration of the Sruti) other than that, namely, the Smtis like the 
*^lotus leaf in water,” ‘‘burning of Isika reeds.” f| Hi, because, Ekesim, 

(in the branch) of some: in some S^kh^s. grws Hbhayoh, of both (the good 
and the evil deed that is commenced), the Prarabdha of good and evil, 

17. (In the case of some Nirapeksa devotees, there 
takes place a non-clinging) of both (sorts of Prarabdhas, 
whether good or evil), because in some (S'akhas, like those 
of the Kansitakins and iS'atyayaiiins), there is also a declara- 
tion other than (that of the Chhandogya, VI. 14. 2.) — 498. 

COMMENTARY. 

In the case of some Nirapeksas, however, who are extremely ardent 
lovers of God and are solely devoted to Brahman, there takes place the 
separation of both kinds of Pi-arabdha Karmas, namely, the Prarabdha of 
good and the Prnrahdha of evil deeds ; and they have not to suffer the 
consequences of their Prarabdha. In other words, in the case of some 
Nirapeksas, tlie Pntrabdha is shaken off without their undergoing the en- 
joyment of that Prarabdha. The reason for this is that the declaration “the 
Prarabdha remains active in the case of the Jhiiniu because it is the 
wish of the Lord that it should so remain ” is modified by the counter de- 
, ;:claration, as we find it in certain Snkhas, such as those of the Kausitakius 
and the ^4ty4yenins. Thus the two Srutis “ His beloved relatives obtain the 
: good, his unbelovedi relatives the evil he has done,” and “His sons obtain 
• inheritance, his friends the good, his enemies the evil that he has done 
■ show that; th^,Pr4};abdha is detached . in the case of some. - The sense is 
' tee ^e,cpr>;ain $roti te?ts which declare that Karmas are destroyed 
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either by knowledge or by suffering. While the texts above given show 
that the karma is not destroyed by knowledge, but that it goes to the 
friends or foes of the knower of Brahman. The conflict of Srotis, 
therefore, must be i^econciled by giving them different scopes. This 
Sruti regarding the Karmas going to friend or foe, does not relate to 
Kainya Karmas. Because in the Sutras ( IV. 1. 13 and IV. 1. 14 ) it 
has been shown that all Karmas except the Prarabdha, all good and 
evil deeds are destroyed by knowledge, while in the case of evil deeds 
there is no element of Kamyatva. [No one enunciates such a desire 
(Kama) ‘‘ Let me do such and such evil deed, with the desire of 
suffering such and such hell-fire.” Evil deeds, therefore, can never be 
said to be Kamya.] 

Note , — The conflict of sWtis arises thus. Two texts declare that the knower of 
Brahman performs works without the work clinging to him like a lotus leaf in water 
(Chh. Up., IV. 14. 3.) and all stored up works are destroyed as the fire burns up Isika reeds 
(Ohh., 24, 3). These two texts of the Chh. Up. declare that Karma is destroyed by know"* 
ledge ; while the text “ there is delay for him so long as he does not die,” (Ohh. VI. 14. 2.) 
shows that Karma is destroyed by suffering. These three texts, two showing that Karma 
is destroyed by knowledge, and the third showing that it is destroyed by sii^ffering only, 
must be reconciled with this fourth text w^hicli declares vicarious sufferings and enjoy- 
ments. How the karmas of one man can be suffered or enjoyed by another man ? How can 
the good or evil deeds of a Jnanin be suffered or enjoyed by his friends and foes ? This is 
the problem propounded for solution. 

This special Adhikarana teaches that the Lord bestows the good 
results of the good Prarabdha deeds of the Jfi^nin on the friends of such 
Jn&nin, and puts the evil results of the evil Prarabdha deeds on the 
enemies of such Jhanin, and bring such Jnanin at once towards him, 
because he is impatient to see the Lord, the supremely beloved ; and he is 
not able to suffer the^ pangs of separation from Him any longer. 

Thus the I'ule made by the Lord that the PiArabdha Karmas are 
destroyed only by enjoyment is not broken, for the PiArabdha Karmas of 
the Jnanin are enjoyed by his friends and foes. This vicarious enjoyment 
thus upholds the justice of the Lord and the unchanging nature of His 
laws. 

But, says an objector, good and evil deeds are formless, and are not 
like physical ornaments, etc., that they may be given away to anybody, 
it is not, therefore, . proper to say that a friend gets the good deeds, and 
the enemy gets the bad deeds. Moreover it is open to another objection, 
namely, why should another man enjoy the fruit of deeds not done by 
him ? To this objection, we reply, that the Lord is omnipotent,* and 
has full power to do against the law. Therefore, in the case of some 
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Karinas, and sucli Karmas are attracted by other persons : and exhaust 

their force on them. . ^ . 

In the next sutra, the doubt how the Prai’abdha Karinas of the Niia- 

pehsa devotees can go to another person is answered. 

SUTRA IV. 1. 18, 

^ U ^ I ^ I U 

Yad-eva, whatever. Vidyaya, by knowledge. f[H Id, so. 

Hi, because. 

18. The text “whatever he does with knowledge ” 
intimates that the Prarabdha Karmas may go to another.— 


COMMENTARY. 

The text of the Chh. Up. “ Yadeva vidyay^ (1. 1. lOj ” shows that 
works done with Vidya are very potent, even when such Vidy& is not the 
highest Brahma Vidy&, but is only knowledge related to Jiva (human soulj. 
Since the power of Vidyti, whether of Brahman or of Human soul, is 
divine in her nature, and irresistible in her energy, it follows that 
through the grace of this Vidya, even the Prarabdha Karmas may be 
destroyed, without undergoing their suffering, tlirough the command 
of the Lord. Nothing is too wonderful in the case of Vidy^. 

; . What does then follow from this ? The conclusion is mentioned 
in the last sutra. 

SUTRA IV. 1. 19. 

n ^ I n H H 

Bhogena, with the enjoyments (all heavenly joys), g Tu, but. 

Itare, the other two (the gross and the subtle bodies), Ksapayitva, 

giving up. Acha, then. Sampadyate, obtains, joins. 

19. Having given up (the gross and subtle bodies), 

he joins in the enjoyment (of all divine bliss along with 

the Lord). — 500.* 

COMMENTARY. 

The Nirapeksa devotee having obtained Vidy^, transcends the other 
two, Itare, namely, he throws off the other two bodies called the Sthnla 
(gross.) and Suksraa (subtle). He gets the body of the companions of the 
Lord, namely, the divine body called the Pftrsada-vapuh. Having obtain- 
ed this body, he gets the power of enjoying, along with the Lord, all 
the bliss which the Lord enjoys. Then is realised in him literally and 
truly, the meaning of the ^ruti (Tait Up., II. 1. 1) “ He enjoys all blessing, 
at one with the pnmiscient Brahman.” This is the highest stage reached 
by the soul. ■ 
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^!RTO^^’ro»3WT^5rf^^ I 
5ri^% 533?Hg;i'5W! >3 ^^ni: 5 rw ?!«■ ii 

May that Krisua, the Lover of His devotees, be my ref age, by reciting whose 
sacred name are vanquished and totally destroyed ' the mighty obsessing elements of the 
senses and vitality. 


Adhiliarana I. 

Ill tlie present PAcla, tlie author discusses the method of tlie soul’s 
leaving; the bodj% at the time of death, in the case of a Jhilnin ; as a preli- 
minary to his describing the devay&ua path in the next chapter. In the 
Chh. Up. (VI. 8. 6.) we have the following: — 

#rRr sr??^ hji: arr^ srrJ!r?l3Tt%f tsr? 

^ qc^ni^iFiT ii % ii 

When the soul of this person goes forth, the Speech is merged in Mind, the Alind 
in Breath, the Breath in Fire, Fire in the Highest God. 

{Doubt). — A doubt arises here ; whether the above passage means 
to teach that only the function of Speech is merged in mind, or wdiether 
the Speech itself, together with its function, is merged in the mind ? 

{Pitrvapah^a). — The Purvapaksin maintains that the function of Speech 
only is merged in the mind, because there is not found the nature of 
Speech in mind, and because the Speech and the other senses function 
under the control of mind. 

{Siddhdnta). — This view is set aside in the next shtra, 

SfJTRA IV. 2. 1. 

Vak, Speech. Manasi, in the mind, Dar^anat, because 

of the Gastric declaration. Sabdat, because of the word of the Vedas. 

Cha, and. 

1, Speech (itself together with its function is merged) 
in the mind, because it is so seen, and because there is a 
Scriptural statement. — 501. 

COMMENTARY. 

The speech enters the mind organically as well as functionally. 

Why ? When the Speech ceases, the activity of mind is seen. 

iVo£e.— Wlieu the external Speech is stopped, there goes on the mental Speech, 
This proves that not only the organ of Speech, but its function also are. present in. mind. 
This is a natural fact - of psychology. Moreover it is a matter of, observation that whil^ 
the function of speech comes to an end, the mind still continues to aots-u 
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Moieover there is the express statement of the Ohh. Up. “V4ii 
manasi sampadyate,” the speech merges in the mind. This also shows 
that the speech, organically and functionally, enters the mind. Any 
other explanation would be against the spirit of the above text. The 
sense is this, that there is no proof by which we can find the Speech 
in the mind existing merely functionally ; we have no proof that the 
function only merges in mind and not the organ of speech. 

An objector says, but mind does not possess the nature of speech, 
and so we cannot say that Speech itself has merged in the mind, but all 
that we can say is that only the function of speech has entered the mind. 
It is something like fire and water. The nature of water is not that of fire, 
but we see that fire does enter water functionally, though not organically. 
For water can become heated by fire, by the merging of the function of 
the fire in water, though the fire itself does not enter the water. To 
this objection we reply, it is not so. The speech only combines with 
mind (in a mechanical mixture like that of milk and water), and does not 
become Laya in uiind (as water is said to become Laya in air, when its con- 
stituent parts, oxygen and hydrogen, become separated and enter into air. 
It is like the water entering into air, in the form of vapour and not that 
of Laya in air, in the foi-m of separated gases.) The sense is this, that 
though the mind and speech are intrinsically different (as water and 


COMMENTARY. 

In the above text of the OhhSndogya Upanisad, thei*e is mention 
of the merger of only speech in the mind. Lest one should fall into the 
error of thinking that other sense-organs like hearing, &c., do not merge 
in mind, the present sutra declares that they also merge in mind, and not 
in anything else : but subsequent to the merging of speech. 

It is tp be understood that since the speech unites with the mind 
only, and not ■wdf]^ fire (though therq are some texts to that effect also such as 
Bj'. Up,, lit. it fo%)Wg;.|hat aS tW.ofet’ sepae-orgfina unite also jp 
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the mind. But all do not simultaneonsly enter into the mind, they follow 
a/ter the entrance of speech. As we find in the Prarfna Upanisad (111. 9.): — 

ii H «. ii 

appnwnnfci 

The Cosmic Fire verii}’’ is Utlana, (It helps the Udana in man), therefore, Tphen a 
person becomes exhausted of energy, he goes to another birth, T7ith his sense-faculties 
merged in the mind. 

Similarly, in the same Upanisad (R'. 2) we find ; 

n€ira[^r5€t??ref tissct: 

nr^t¥ra'ffcr II cTTJ 
:-¥Rrfe;ll 

He said to him “As, O GSrgya ! all the rays of the sun when going to set, become 
one in that orb of light, and on his rising again they again spread out in all directions, 
so verily these all Devas become one in that High Divinity, the mind.” 

These two texts clearly show that all the sense-organs enter into the 
-mind and not into anything else. 

Adhikarana II. 

Now the author considers the same text of the Ohh. Up. (VI. b. 1.) 
which says that the Manas enters the Prana (the Mind entei-s the Breath). 

(Doitbt).— After the sense-organs have entered the ]\rind, at the time 
of death, does the Mind go to the Pntna or to the, Moon. 

(P'drvapaltsa).— The opponent says the mind enters the Moon, for 
the Bri. Ar. text (III. 2. 13 already given at page 429 ante), shows that 
Mind enters the Moon. 

{Siddhanta).— This view is controverted in the next sutra. 

SOtRA IV. 2. 8. 

tin 3 3^ g; » s i a i ^ it 

Tad, that, tp,:, Manah. aiiiid. htS Prane, in the Praiia, breath, stfRTil 
Uttarat, from the subsequent clause. 

3. That mind (in. which, all the sense-organs have 
entered, merges) in Breath (Prana) because of the subse- 
quent clause (of the Chh. Up., VI. 6. 1). 503. 

COMMENTARY. 

The word “ that ” means that in which all the sense-organs have , 
entered. The m.ind, along with all the sense-organs, enters into the Prl,na. 
Why ? Because the Chhandogya text (VI. 6. 1.) says “ Manah prane”,dhe 
mind enters the Breath). ,, And this ..sentence immediately follows thq 
ijanse “ the speech merger ifl.the ihlnd-”, ‘-‘i . ,) ■ ■■■’ 


speech merger ip .the mind-”,; ‘ , vp-',' ^ 
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But, says an objector, How do you tlieu explain tbe text of the 

Bri. Up. (III. 2. 13.), . whicb says that tbe mind of tbe person dying 
enters tbe Moon ! If tbe mind enters the Breath, then this ^text of 

the Bj'i. Upanisad see p. 429) will find no scope. To this we reply 

that the venerable author of the sutias. Lord Badarayana Himself has 

reconciled tliis apparent conflict, in his sfitra, HI. 1. 4 : 

“If it be said that the seriptacal text mentions also the going of the varioixs 
senses into vaeioiis elements, like ftre, etc., and thei-efore, the senses do not accompany 
the Soal, when it goes out of the body, to this we i-oply, that the going of the senses to 
the elements is metaphorical only. 

Therefore, when the Bri A.r. Up. says that the mind enteis the 
Moon, it is to be taken in a metapliorical sense. 


Adliikavana III. 

How the author considers the statement of the same passage of 
the Chh. Upanisad (VI. 6. l.j “ Pranas tejasi ” (the breath enters the 

fire.) 

{Douht ). — Here arises tbe doubt, whether this Pr4na in which has 
entered mind with all the sense-organs, merges into Tejas (cosmic 
fire), or does this Prana merge into the Jiva (individual soul). 

{Pth'vapaJcsa ). — The opponent maintains the view that PrS.na merges 
in Tejas, because the text of the Chh. Up. is definite on that point. 
Where there is a definite statement, it is wrong to assume anything else. 

{Siddlidnta ). — This view is controverted in the next-sutra. 

SOTKA IV. 2.4. 

n « I ^ 1 ^ u 

?r: Sal.i, that (Praija, life, or breath). Adhyakse, in the president, 

the Jiva, the individual soul. 'Pad-upagama-adibhyali, be- 

cause of the statements about the going of the life to the individual soul, 
with ali the senses. 

4. He (Prana) enters the ruler (the individual Soul) ; 
because of the statements as to his coming to the soul, 
(found in Bri. Ar. Up., W. 3. 38). — 504. 

COMMENTAEV, 

That PrS.na merges into the Adhyaksa or the presiding deity of 
the body and the senses, namely, the human soul itself. Why do we saj’’ 
so ? Because of the following statement of the Bri. Ar. Up. (IV. 3. 38). 


.-C!!';:;';'. .'Ill -j > 
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“ And as bodyguards, warriors, charioteers, aad commanders of armies gather round 
a king who intends to go out on a march, thus do all the PrSaas gather round the Soul, 
at the time of death (and march along with it), when a man is thus going to expire.” 

This shows that the Priina, along with all the sense-organs, goes to 
the Jiva. 

Nor is there any conflict in this view with the statement of the 
Chh. Up. (VI 6, 1.) that the PrAna merges in Tejas. Prana, after having 
joined with the Jiva goes into the Tejas and thus that statement also 
becomes valid. It is just like saying “the river Yamuna goes into the 
Sea,” meaning thereby that the Yamuna, uniting with the Uauges, goes 
into the sea. 

Adhikarana IV. 

Now is to be considered the statement of the entrance into the Tejas 
by the Soul. 

(Doubt).— Eere arises the doubt, does the iiidividval Soul, joined by 
tbe Pr4na, take up its abode in tbe Tejas or in the collective elements? 

(Piirvapaksa). — The opponent maintains the view that the Prana, 
having entered into the individual soul, merges into the Tejas, because 
of the definite statement “ PrAnas tejasi,” “ the Jiva enters in Tejas.” 
The word Prdna here should be explained as meaning the Jiva in which 
the PrAna has entered. 

(Siddhanta) . — This view' is set aside in the next sutra. 

sCttRA IV. 2. 6, 

^3 li ^ I R I U 

dhutesu, in the elements. nX about that. Sruteb, there 

being a Vedic statement. 

5. (The individual Soul, with Prana, merges into) 
the elements, because there is a scriptural statement to that 
effect. — 505. 

COMMBNTAJ^Y. 

The individual soul enters into the five elements and not merely in 
the tejas. Because in the Bri. Ar. Up. the Jiva is described as entering 
into all the elements, Ether, Air, Tejas, Water, &c., (Bri. Ar. Up., TV. 4. 5). 

?i«jraT€ir cfsor 
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VBDAT:^TA-8I^TBA 


?I«rt3RT^ 


is like this or like that, aocoraing as uo 
-a mail o£ good acts will become good, a man of 

deeds, bad by bad deeds." _ _ 

consists of desires, and as is his desire, so is Ins 
deed he does, that he will leap.” 

not only Tejoniaya 
&c. In fact, it consists 


.. and all things. Now as a man 

lecordiug as he behaves, so will he be : 
bad acts, bad. He becomes pure by pure 
“ And here they say that a person 
will ; and as is his will, so is his deed ; and whatever _ 

The above Sruti clearly declares that the J iva is 

(consisting of light), but ikaiiamaya, Vayumaya, 

Moreover the next sutra strengthens this argument. 

stlTRA IV. 2. 6. 

H 1 ^ I i >1 

,Na,not^ Ekaamin, in on,, ,4ara:. Darfeyatal), th,y 

(the question and the answer) show, ft, Hi, because. ^ 

6 The individual soul does not enter in one elei 
only, because the question and the anstver both declare 

the contiaiy. 506. coumentary. 

It should notbe considered that the Jiva is merged in the 

element of Tejas only. Because the contory is n^entioned in qt 
and answer between fivetaketu and Pravdhana m the Chh. Up. A 
V, Khandas 3-10, see pages 422-425 ante). This fact has been estal 
by the author of the sutras in his previous sutra, 111. Ullage 
Similarly, the merging of the Brana into various elements,^ like e] 
the rest, is not directly, but in conjunction with the individual sor 
this is the fact established by the previous sutras. 

Adlliharana V. 

Now another question arises with regard to the above text 
Chb. Up. (VI. 8. 6) which was the subject of consideration in the pn 
six sutras. 

{Doubt).— The doubt that arises here is the following:— Does ' 
of the wise, as well as that of the person who does not know Bi 
follow this particular method of going out of the body, or is it c 
only to the soul of the man who does not know Brahman. 

(P'urva'pdh^a). — The Purvapaksin maintains that the ignora 
go out by the method previously described, for the wise do not fol 
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method of departure, as is shotvn in the following Sruti of the Bri. Ar. 
Up. (IV. 4. 7.) 

W ^ ^HT f^cn? ii ii«i m 

II 

Whctt all those worldly desires tliat cling to the Antahkarana are entirely giYeii up 
(and spiritual desires spring up) then the mortal becomes immortal, then he enjoys here 
Brahman. 

[This verse describes the state attained through the special grace of God, It looks 
very much like a state of physical immortality or Jivan-miikti]. 

The word Atra in the above verse sliows, that the wise man enjoys 
the immortality here^ in this very life ; and does not require to go out of 
the bodyj in order to enjoy the bliss o£ Mukti. 

iSiddhdnta). — This view is set aside in the next sutra. 

sOtRA 2.7. 

OTFft Samand, common. Cha, indeed. Asriti, proceeding 

fiirtner, up to the way. Upakramat, before beginning. 

Amritatvam, immortality. ^ Cha, and. Anuposya, without burning, 

without dissolution. 

7. Indeed common (to liim wlio knows and him who 
does not know) (is the departure) np to the beginning of the 
way ; and the immortality (of Br. Up., IV. 4. 7) is (a meta- 
phorical one) without having burned (the connection with the 

body). — 507 

COMMENTARY. 

Of tlie two “GAa’s'’ to be found in tlie above sutra the first has the 
force of indeed. He who does not know and he who knows, have both this - 
in common, that their method of ^oin^ ciut is the bame, upto the point 
from which the path commences. In other words, up to the soul’s entering 
into the arteries through wJiicli it has to go out. Of course, there is 
difference at the time of entering and onward, when they have once 
entered these arteries. He who does not know (Ajna) has to -enter one of 
the hundred arteries that proceed from the heart downwards. But he who 
-knows (Vijna) goes out by that artery which is one hundred and^ first ; 
and which rises from the heart and pierces the crown of the head. 
Thus the Ohh. Up. declares (Vill. 6. 6) : — 

6. There are a hundred and one vessels of the heart, and the chief 
of them (proceeding from the heart) pierces through the head. By that one 
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going upwards, be obtains deatblessness. The others are for the purpose 

of cariTiT>g the soul to diverse other lokas. . „ , t 

[It is only when the sonl passes out of the Brahma Nadi that there ,s Release], 

It is about this passage of the soul through the coronal artery that 
the mention is made also in the Bri. Ar. Up. {lY 4. 2.) ^ ^ 

nm sRit3?)r ^ ^ 'W 

“ The point of his heart becomes lighted up, and by that light the Self departs, eit er 
through the eye, or through the skull or through other places of the body.” 

This going out through the skull, mentioned in the above passage, 
contemplates the case of the one who knows (Vijiia), while he who does 
not know (Vijna) goes out through other passages, such as eyes, ears etc. 
As regards the Bri lx. text (IV. 4. 7.) declaring that he who knows gets the 
immortality even'liere ; that applies to the wise man (Vijna) who has still 
connection with the body, and whose such connection has not been burnt 
up and dissolved. The immortality referred to in the Bpi. Ir. (IV. 4. 7.) 
denotes, therefore, the destruction of earlier sins and the non-clinging of 

later acts, which come to him who knows the Lord. 

The above is further explained in the next sutra. 

SlITRA. IV. 2. 8. 

U « I I II 

as Tad, that (immortality), Apitefi till he has acquired direct 

knowledge or’ union with Brahman. %?rn: SamsSra, as Samsara. sJiqtsffRt 
Vyapadesat, the state being named. ^ 

8. That (immortality mentioned in Bri. Ar., IV. 4, 7., 
refers to this sinlessness of the saint) because the Scripture 
tAnnbPs that the condition of the SarnsSra lasts (up to the 
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SUTEA IV. 2. 9. 

u ^ i 1 5. h 

Sfiksaia, of the subtle body. s?JTP2Rr: Pramanatah, from the authority 
or the means of knowledge. Cha, and. Tatha, thus, Upalab- 

dhehj it being observed. 

9. And tlie subtle body still persists, because of an 
authority of the Scripture, and because the existence of the 
body is actually observed even in the higher planes. — 509. 

COMMENTARY. 

The connection with a body (whether gross or subtle) is not dissolv- 
ed, so long as the Vidvau (the man who knows) exists in this world (whe- 
ther the world be physical or any higher and subtler plane). That 
which constitutes his sn btle body still persists and goes with the man, after 
his throwing off his physical body. Why ? Because there is an authority to 
that effect in the scriptures. In the Kausitaki Upanisad (I. 3.) there is a 
colloquy with the Moon and others held by the departed soul of the Vidv4n. 
From this conversation we ijifer that some sort of body must persist, at 
that stage, to enable the soul to hold conversation with the Moon and others. 
For it is a matter of observation, that no conversation can be held without 
a body. Therefore, when the Bri. Ar. (IV. 4-7) states that he becomes im- 
mortal even here, it means that sort of immortality which every sinless 
man enjoys, even without the dissolution of his connection with a body* 

sOtra IV. 2. 10. 

u ^ i i n 

H Na, not. Upamardena, in the way of destruction of bondage. 

Atahi because of this reason. 

10. Hence the text of the Bri. Ar. Up. should not 
be taken to teach the destruction of the connection of the 
physical body. — 510. 

COMMENTARY. 

It tlius appears that the text of the Bri. Ar. (IV. 4. 7) cannot teach 
that sort of immortality which consists in the destruction of connections 
with a body. It teaches immortality of mental peace, enjoyed by all good 

ShTRA IV. 2. 11. 

a 9 I SI I n 

SCT Tasya, of that very (subtle body.) Eva, verily. Cha, and. 
t’papatteh. it being possible. Usml, the heat. , , ( 
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11. And to that very subtle body belongs the warmth 
(which is perceived on touch), because that is reasonable. 


COMMENTARY. 

The warmth which is observed on touching tlie gross body, before 
the man dies, belongs really to the subtle body, and is an attribute of the 
subtle body, and not of the gross body. Wliy ? Because it is only reason- 
able. Bo long as the subtle body is in the physical body, we perceive that 
the latter is hot, but when there takes place the separation of the subtle 
from the gross, we do not perceive this warmth in the gross body. 
Therefore, the presence or the absence of the warmth of the gross body, 
depends on its connection or disconnection with the subtle body. There- 
fore, it is reasonable to hold that the warmth belongs to the subtle body, 
and not to the gross body. The word eha, in the sutra, indicates that this is 
an additional reason for holding that the Vidv^n also goesout of thebody, 
at the time of death. Because in the case of the Vidv&n also, we find that 
at the time of death, his body becomes cold, indicating that he also goes 
out of the body, accompanied by the subtle body. 

In the next sutra the author himself raises a doubt and tlien 
answers it. 

sCfTRA IV. 2. 12. 

srT%^^rW^ n 9 I R I I! 

Pralisedhat, on account of the denial. Iti, so. Chet, if. 5f 

Na, not. scrr^kr^ Barirat, because departure from the embodied soul (is prohibited.) 

12. If it be said that be who knows does not go out 
of the body, on account of the prohibition, then we reply, 
that it is not so ; because the prohibition refers to the going 
out of the Pranas from the embodied soul. — 512. 

COMMENTARY. 

It is objected that the Vidv4n does not go out of the body, because 
there is a prohibition to that effect in Bri. Ar. (li^. 4. 6j : — 

^ 

“ Bub as to the man who does not desire, who, not desiring, free from desires, is satis* 
jGled in his desires, or desires the Self only, his vital spirits do not depart elsewhere, being 
like Brahman, he goes to Brahman.*’ 

The above verse shows, by using the word Tasya Praml} that the life- 
breath of who |?nows,;do not go out. To this objection we reply that 
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the above sentence does not say, Na tasya Pr^n^ dehat utkramanti/' [his 
life-breaths do not go out of the body (dehat)] but it really means, “ Na tasya 
Pr^na sdrirdt utkramanti ” (his life-breaths do not go out from the soul). 
(Sarirat means soul^ or that which has a body.) Therefore, the prohibi- 
tion is to the going out from the soul, and not from the body. For as a 
matter of fact, it is observed, that the lif-ebreaths of tlie Vidvan even go 
out of the body. 

8fJTRA. IV. 2. 13. 

u ^ i ^ i U 

WS: Spastah, clear, Hi, because qliSTPI, Ekesam, of some (Sakbis). 

13. And because it is clear according to some recen- 
sions. — 513. 

COMMENTARY. 

There is no scope for controversy in this matter. Because “ Na tasya 
PrS.na utkramanti ” is the reading in the Kanva recension of tlie Bri. Ar. 
Upanisad; but in another recension, namely, those of the Madhyandinas, the 
reading is “ Na tasmat PrSna iitkrainanti,” “ from him the life-breaths do 
not go out.” The word Taenidt, meaning “ from him," is a very clear term, 
and leaves no room for doubt that the prohibition applies to the going out, 
of the Prana from the soul. The Bri- Ar. text means that the PiApas of 
the wise man never leave the soul. It does not mean that they never leave 
thehody. The next sentence “Atraivasamavaliy ante "means “these Pranrs 
merge indeed in that.” The word Atm, “ in that,” means in Brahman, 
the object of attainment. 

{Oh'jeetion). — In the previous section of the Bpi. Ar. in the dialogue 
between Artabhaga and Yaj naval kya, there is also a statement that the 
PiAnas do not pass out of the tody. The objector says, how do you explain 
that statement ? We give the passage here below (Bi i. Ar., III. 
2,10 & 11 ). 

terM 'I 'I 

5^1 fiRcr ^^TcJTiinr: 

?t ^ ii KK ll 

“ Yajn^valkya,” he said everything is the tood of death. What then is the deity to 
whom death is food V 

Fire (Agni) is death, and that is the food of water. Death is conqnered again.” 

Yajnavalkya” he said, “ when sncli a person (a sage) dies, do the vital breaths 
(Pranas) move out of him or No *?”“ No,” replied YaJ naval kya, they are gathered up in 
him, he sw’^eils, he is inflated, and thus inflated, the dead lies at rest.” 




[Oovmda 
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the question is this. Artabhaga asked 
then do his life-breaths (Prar^as) go 
[» words, “ does he go out along 
of the head, or does he remain 
’ To this question, 
the body, so long as the 


The above is the Kanva reading. The sense 
Yajuavalkya, “when this Gocl-knowing man die 
oat from this (Asmat), namely, from this body, 
with the Pranas from the coronal artery, from the crown 
in the body so leag as it does not fall off and then goes away, 

Yajnavalkya replies, that the Pranas of such a sage remain in 
body does not fall off. Sach a sage remains in the body, and his body swells up, being 
inflated with the external air. Thas inflated, the dead man lies at rest. Thus experi- 
encing the Prarabdha fruit in the shape of the swollen, inflated body, the sage leaves such 
body to his sons and kinsmen and gets Mukti at once. This is the difficult text propounded 
for solution to those who maintain the view that the Pranas of the ,sage always leave the 
.body* ' ■ 

The reply to this is that the above text meations a very exceptional 
case, the case of those ardent, impatient, lovers of God. Such persons do not 
pass through the above process of death, tbe Lord Hari bimself stands 
near tbem at the time of death, and freeing them from the body, takes 
them at once with him to his home. The pranas, of course, in such a case 
do not follow the soul. They remain behind in the body. 

The followers of Advaitam explain the above text in the following 
^ay:— This non-departure of the Prana from the body refers to the 
case of those who worship the unqualified Brahman. 

But that explanation is wrong. Because there are no such words in 
the above text to indicate that it applies to those who meditate on unqualifi- 
ed Brahman- Secondly we have already demonstrated that unqualified 
Brahman is a fiction. 

The whole argument of the Advaitins is thus given by Sankaracharya in his commen- 
taryon (IT. 2. 13) 

“ The assertion that also the soul of him who knows Brahman departs from the body, 
because the denial states the soul (not the body) to be the point of departure, cannot be 
upheld. For we observe that in the sacred text of some there is a clear denial of a depar- 
ture, the starting-point of which is the body. The text meant at first records the question 
asked by Artabhaga, “ When this man dies, do the vital spirits depart from him 
or not?^* then embraces the alternative of non-departure, in the words, No, repiied 
Yajuavalkya ; thereupon anticipating the objection that a man cannot be dead as long as 
his vital spirits have not departed, teaches the resolution of the pranas in the body “ in 
that very same place they are merged; and finaly, in confirmation thereof, remarks, 
swells, he is inflated, inflated the dead man lies.*’ This last clause states that swelling, 
&c., affect the subject under discussion, that from which the departure takes place (the 
“tasmat of the former clause, which subject is, in this last clause, referred to by means 
of the word “He.** Now swelling and so on can belong to the body onl^, not to the 
embodied soul. And owing to its equality thereto also the passages “ from him the vital 
spirit do not depart; “in that very same place they are resolved (have to be taken as 
denying a departure starting from the body, although the chief subject of the passage is 
the embodied soul. This may be done by the embodied soul and the body being viewed as 
';uon-4ifferent. In wehaye''to%xplain the passage if read with the fifth ease/* • ' ' ’ 
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SUTRA IV. 2. 14. 


^ M 9 I ^ n 

Smaryate, it is mentioned in the Srinritis. Cha, and. 

14. Sniiiti also declares the same — 514. 

COMMENTARY. 

In a Smriti (YajSavalkya Smriti, III. 167) there is a declaration that 
the soiil of the Vidvan departs by means of the coronal artery through 
the head. 

“Of those, one is situated above, which pierces the disc of the smi and. passes 
beyond the world of Brahman, by way of that, the soul reaches the highest goal.” 

Thus the Sruti and Smriti establish the proposition that the wise 
also depart from the body, accompanied by the Pr^gas. 

Adhikarana VI. 

It has been mentioned above that the individual soul accompanied 
by the Prana and the group of sense-organs merges into the subtle 
elements like heat and the rest at the time of departure. It has further 
been established that this is the method of departure even of him who 
knows. Now a new doubt is raised. 

{Doubt ). — The Pranas like the speech and the rest together with their 
vehicles, the subtle elements, belonging to the wise sage, merge in their 
respective causes like fire, &c., or in the Supreme Self. 

(PArvapaksa). — The Pfiivapaksin maintains that the organs of the 
Prinas merge in their respective causes and not in the Supreme Self 
because of the text, “ Yatrasya purusasya” shows that the Pranas and the 
senses merge in their causes. We give the passage below (Bri. Ir., Ill 
2 13.):— 

TOsnwi?a- 

“YSjfiavalkya,” he said, “ -when the speech of this dead person enters into the fire, 
breath into the air, the eye into the sun, the mind into the moon, the hearing into space, 
: ipto the o^rth the body, into the ether the self, into the shrubs the hairs of the body, into 
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tb-O iirGGs till© iistirs of ill© wliBXX uli© blood tiJio sogci jipg cioposiuGci in lug wtiDGry 
wiiero is tlien tliafc person ?’* Yajuavalkya. said *' Take lay iiaud, my trieiid. 

“ We two alone shall know of this ; let this question of ours not be (discussed) in 
public.” Then these two went oat and argued, and what they said was Karcnan {work") what 
they praised was Karraan,” ui«., that a man becomes good by good work, and bad by bad 
■work. After that Jaratkarva ArtabhSga held his peace.” 

The above shows distiactly that the senses resolve into their causes, 
the elements. 

(SuWianta). — This view is set aside in the next sutra. 

SOtRA it. 2. 15. 

mfk ^ n ^ I R I n H 

nm 'lani, those (the Tejas, and the speecii, &c., denoted by them.) 
^ Pare, in the highest Brahman, Tatha, thus. f| Hi, because, 

Aha, says, 

^ 15. These (fire and the rest together with the senses) 

merge in the highest, because the Shmti declares it to be- so. 


COMMBNTAIIY. 

In the Chli. Upanisad (VI. 8. 6.) is said “ Tejali parasyam devetayam,” 
the tejas in the highest divinit}^ The word Tejas here includes all the 
sense-organs, like sj)eech and the rest, togetliei* with the Pranas. These 
merge in Brahman who is the Atman of all. Because he is the material 
cause of eveiytliing. Wliy do we say so ? Because the above Clih. text 
“ Tejali parasyam,” is a very distinct declaration that the Tejas and the 
pranas with the senses and their vehicles merge in the highest. 

As regard the Bri. Ar. text ([11. 2, 13.) it is to bo explained in a 
metaphorical sense, as has already been mentioned by the author in sutra 
HI. 1. 40), page 429. For as a matter of fact, no one over sees the hairs of 
the body entering into the shrubs or the hairs of the head entering into 
the trees. The wliole of the above Bri. Ar, passage is a figurative state- 
ment. 


Now the author raises another doubt regarding the same topic. 

(Doubt ). — There has been mentioned before that the Prana and other 
life-elements of the sage merge in -the Supreme Self. Is that merging, a 
combination by jirxta-position, as in the preceding instances of the 
merging of speeehdn mind, &c. ; or is it a merging by unity of nature, m 
in,i the case of the.,nver^^^^ the sea (Munch, Ilf. 2. 8). In other 
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sixteen Piirnsa-going PrinclpleSj on reaching the Pnmsa, go to rest, losing tUeir name and 

form, and meii say, “They are in the bosom of the Lord,”-He then, become, s above all 
Principles, and the immortal. About it is this verse.— 

The above verse shows that the sixteen K.alas or portions of the body 
of the soul merge in the Supreme Self, called hei’e the Purtisa or the per- 
son. [The sixteen Kalils (permanent parts) are the eleven sense-organs ami 
the five Tanni'ltras ; or the eleven sense-organs and the five .Pranas]. It 
further mentions that they lose their name and form. When these perma- 
nent atoms (called sixteen KaUs) are thus merged in the Root-Matter as- 
pect of Brahman, then the Jlva becomes akald, or partless, permanent-atom- 
less, then he becomes immortal. So long as these atoms (Kalfts) retain 
their name and form, their distinctive nature, the .man does not gain 




Adliikarana VJ II. 

Now the author commences a new topic, in order to show the differ- 
ence in the methods of going out of body, in tlie case of the sage and of 
one who does not know. He had promised to show this difference in a 
preceding sutra, and he now goes to fulfill tliat promise. In the Ohh. Up. 
(VIIL 6. 6.) as well as in the Katha (VII. 6.) there was a mention of hun- 
dred and one arteries by which the soul goes out. The wise go out by 
the hundred gnd first artery (the ;Snsumna). , 

IlicR;. ; Is it right to luake this restrictive 
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rule that the wise alone go out by the hundred and first artery, while the 
ignorant lea\re the body, by any one of the remaining hundred arteries. 

(Pitrvapaksa ). — The opponent maintains the view that there can be 
no such restrictive rule. Because, in the first place, the arteries are very 
minute ; secondly, they are very numerous ; and thirdly, they are very diffi- 
cult of distinction by the soul of the dying. Therefore, whetlier the man 
be a sage or an ordinary ignorant person, at the time of death his soul 
cannot distinguish the proper artery by which it should go out. In fact, 
the words of the verse “ Tayorddham ayan amritatvam eti” show that by 
going upwards by arujonc of tliese arteiues, the man gets immortality. 
Therefore, it is not necessary that the man shouhl go out by tbe hundred 
and first artery only, hut that he may go out by anyone of these arteries ; 
provided that he goes upwai’rh, and not horizontally or downwards. 

{Siddlianta). — I’his view is refuted by the author in the next sfttra. 

S'OTRA IV. 2. 17. 

Tat, of that, of the soul in which have entered the perraaiieni atoms 
of speech and the rest Okah, abode, the heart, .Agra-jvala- 

uam, lighting up of the point, the upper portion of the heart becomes illumined. 

lat, by Him, by the Lord dwelling in the heart. Prakasita, 

iirumined, shown, ^rt: Dvarah, the door, the root from which the hundred 
and first artery has its origin. R'iir-gT'Ti'tlfsr Vidya-samarthyat, by the power of 
its knowledge. Tat, that, that knowledge. ^^r Sesa, remainder, the element, nil 
Gati, path, the way, the carrying by the Devas called Ativahika on the various 
stages of that path. Amismriii-yogat, because of the application 

of remembrance. =5r Cha, and. Harda, (the Lord) who abides m the 

Heart. ?n»lfr5f: Anugrililtah, bei ig favoured by, being assisted by. 
Sata-adhikaya, by the one hundred and first artery. 

17. Then there takes place a lighting up of the i^oint 
of His abode, and by the door so illumined hy Him, the soul 
departs through the hundred and first artery, by virtue of the 
power of his wisdom and by the application of the memory 
of the path which results from such wisdom, and through the 
favour of the Lord in the heart. — 517. i , 

^ . COMMENTARY. • -j’' '' '.y', r' 

The wise goes out by tbe artery called Sasumnfi, which is the hun- 
dred 'and first artery, Nor does this artery remain undistinguisHable hy 


iaai 
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[Gooinda 


him. Because as soon as the soul, at the time ol departing from tlie body, 
has withdrawn into itself, all the permanent atoms, beginning with speech 
up to Prana, there takes place a sudden lighting up of the whole region 
of the heart, and the soul can at once see the Susumna, artery, by which it 
has to go out. It does so primarily, through the favour of the Lord of the 
heart, and secondarily, by the power - of tlie Vidya, that it had acquired, 
and by vitue of the memory of the path, by which it has to travel, know- 
ing from his Vidyg. fknowledge), that the path of Devay&na is one, on which 
there are various devas, who carry the soul from stage to stage. This 
memory of the teaching, which was theoretical up to that time, comes to 
. his help at that critical moment. Nor is the word knowledge or “ Vidyti ” 
of this sutra, the dry theoretical knowledge, it is knowledge coupled with 
devotion. A result or Sesa of this Vidy4 is the memory of the Ativnlhi- 
ka devas, who help the soul, to accomplish this journey. It is through 
the help of these three, namely, through the favour of the Lord Hari 
dwelling in the heart, through the might of Vidjul (devotional know- 
ledge), and through the memory of the Atir4hika Devas, that the soul, 
of the wise e.^periences no difficulty in selecting the proper artery of 
the heart by which to go out, specially when the whole heart is glowing 
with the light of the Lord. 

iVote.— Tills lighting up of the point of the heart takes place in the case of all soulSj 
whether they he wise or ignorant, but the wise alone can select the Susumna artery and 
not the ignorant, 

When the wise soul is thus helped by the Lord of the heart and by 
his devotion and the memory, then in that glowing light, the [jord 
points out to the soul, as it were, the hiindi*ed an:] first artery, by wliich 
ic should go out. Thus the soul comes to know that artery, and goes 
out by it. This is the path by which the wise go out. 


Adhikarana IX, 

in the Chh. Upanisad (Vlll. 6. 5) we have the following: — 

II II 

II ^ H 

. ' , C But when he .^eparts from this body, then he departs upwards by those imnj rai/a ; 
or he goes out while meditating on, Om. And while his mind is failing, hois going to 
the sun. .J^or the sun is the /door of the world. Those who know, walk in; those who 
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do not know, are sh^t out, 
ries of tbe iieart ; one of i 
man reaches the immorta] 
in different directions. 

Tlie above 
artery, 

ihe words in the original are “ Etair eva rai^niibhir 

[TJoiiU\-~^ow arises the doubt, that 
cazi follow the raj^s of th 
is, does the soul c 


There are a hundred and one arte- 
of the head, moving upwards by it a 
for departing in different directions, yea, 

verses show that the soul coming out by the coronal 
follows the rays of the sun and thus reaches the disk of the sun. 

hy these very rays, 
a man dying in the day time 
.6 sun and go to the solar disk, dlie question 
1 the wise man, who dies in the night, also follow the 
rays, when there ai'e no rays to follow ? 

il iirvapafim), Ihe Purvapaksin maintains, that there being no rays 
of the sun at the night time ; only that wise .man who dies in the day 
time, can follow the rays and not otherwise. The wise, therefore, must 
die at a time, when the sun is shininc 

o * ■ 

ibiddhanta) This view is set aside in tlie nAvt-. Qnfra 
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COMMENTARY. 

If it be objected that a person dyljig at night cannot follow the ra^’s 
of the sail, because there is an absence of such rays then, ive leply it 
is not so. Why? Because the connection of the solar rays with the 
human body is a permanent one, so long as the soul remains in the body. 
The days and nights may revolve, but this connection of the huiuau rays 
(aura) with the solar rays, continues ; and it is not a fact that the con- 
nection is cut oK during the night. Therefore, at whatever time a man 
dies, the rays being there, the soul can go by it to the solar disk. The 
proof of this connection ol the rays of the sun with those of the body 
is furnished by the fact that bodily heat is perceived both in the winter 
and in the summer, both in the night and in the day. If the connection 
were cut off, then owing to the coldness of the winter, there should be 
no heat in the body. But the bodily heat is perceived not only in 
summer nights but also in the wintry nights. Nor is this a mere inferen- 
tial proposition, based upon reasoning alone, but there is scriptural autho- 
rity for it also. Therefore the sutra says “ darfeyati cha,” “ and scrip-, 
tore also declares this.” In the Chh, Upanisad we find it stated in 
VII. 0. 2, the following:— 

StgriFS II R II 

As a vei’y long' highway goes to two places, to one at the beginning, and to an- 
other at the end, so do the rays of the san go to both worlds, to this one and to the other. 
They start from the sun and enter into those arteries ; they start from those arteries 
and enter into the sun,” 

There is another fjruti also to the same effect ; — 

These rays and the arteries are verily connected together, and they are never 
separated so long as this body is alive. Therefore, through these he sees, through 
these he goes out, through these he enters into different undertakings. 

Therefore, it is an established rule, that the wise follow the rays 
, of the sun, whether they die by night or by day. 


, Adhikarana X. 

Now is discussed a new topic. 

(Doubt ). — Does the man who knows, get the fruit of VidyA if he 
happens to die during the southern progress of the sun or does he not ? 

(PArvapak^a ), — The , opponent maintains the view that the northern 
P?lj%Vogress’^ the" patliT^ding ,tP,;;^ral,iuialoka, described in, both the Sruti 
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and the Smriti. Moreover, we see instances of persons like Bhtsma and 
others, who waited for the northern progress of the sun for leaving their 
bodies. Tlierefore, the sage who dies during, the southern progress* of 
the SUB does not get to the Brahma world. 

{Siddhanta ). — This view is set aside in the next sdtra. 

W 2 \ R \ Ro n 

sOtHA IV. 2. 20. 

Atah, for this very reason. ^ Cha, and. Api, also. Ayane, 
in the (southern) progress of the sun, Daksine, in the southern. 

20. For tlie same reason tlie sage dying during the 
southern progress of the sun gets to Brahma world. — 520. 

COMMENTARY. 

“ For tlie i=.anie reason” namely, there Iieing absence of partial 
fruition of Vidya and the exhaustion of obstructive acts by hei’. Vidyil 
cannot have partial fruit. It must produce its entire result. Moreover, 
it has the power of removing the effect of all obstructive works. For 
these two reasons also, the sage dying during the southern progress of 
the sun gets verily the fruit of Vidy4 and the Piirvapaksa is consequently 
not valid. Moreover it will be mentioned further on that the words 
“ northern progress of the sun” do not mean any time, hut denote the 
name of the Ativfiliika T)evas, whose function it is to conduct the soul 
forward. As regards the case of Bhi.sma, who put off liis <leatli until the 
beginning of the northern progress, it was because he had got the boon 
from Ibis father of dying at will, and so he did not die during the 
southern progress of the sun. Or it may he explained on the ground 
that Bhtsma wanted to promote pious faith and practice and so put off 
his death until the northern progress of the sun. Therefore, his case is 
not to the point. 

Says an objector, but the Gitft is against you. It clearly says in 
(VIII. 23-27) that if a man wants to get Mukti, he must regulate the time 
of his death, so that he may die during the northern progress of the 
sun. 

m ^ I 

ST^ITcTT ?f U II 

That time \vho.reia goiag forth Yogis rotara not, anti also that •wherein going forth 
they return, that time shall I declare to thee, O .Prince of the Bharatas. 
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Fire, light, day-time, the bright fortoiglit, the six months of the northern path- 
then, going forth, the men who know the BrEENAL^go to the Eteknae. 

g5r STF? H H 

Smoke, night-time, the dark fortnight also, the six months of the southern path- 
then the Yogi, obtaining the moonlight, returneth. ^ 

SRcTl • 

ii3;?n it » 

Light and darkness, these are thought to be the world’s everlasting paths ; by the 
one he <^oeth who returneth not, by the other ho who returneth again. 

Knowing these paths, O Partha, the Yogi is nowise perplexed. Therefore in all 
times be firm in yoga, O Arjuna. 

Here tlie topic has the subject o£ time as its commencement, and time 
bein^ the principal topic which the Lord propounds to teach, we infer that 
the words day, fortnight, month, etc., are time denoting words and are not 
the names of Devas and that dying during that time leads to Mukti. The 
above passage further shows that dying during the night or during the 
southern porgress of the sun does not lead to Mukti. This doubt is 
removed by the author in the next sutra. 

sOtka IV. 2. 21. 

il 9 I R I W 

ainirsi: Yoginah, those devoted to the Brahman, irm Brati, about. 

Smaryate, is remembered. Siuarte, the two that are worth remember- 
ing, dual case. Cha, and. Eie, these. 
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words must be taken as meaning time- As a matter of fact the passage 
opens with the word “ fire,” and “ fire” and “ smoke” cannot be called 
time-names. It is impossible, therefore, to take these words as meaning 
time. Consequently “ fire,” “ smoke,” &c., mean here the Ati\4hika Devas 
called “ fire,” “ smoke,” etc. That they are Ativ4hika Devas is mentioned 
by B^dar^yana himself in his sutra, IV. 3. 4. 

As to the following statement : — 

%fT 'gr ^ I 

The day time, the bright fortnight, and the northern progress of the sun are stated 
to be the approved times for a man to die, while the times contrary to these are not 
approved. 

This refers to the case of those who have not got wisdom. For an 
ignorant man the day time, &c., is the best. But he who has got Vidy4 
may verily leave his body at any time, during any season, and surely he 
will reach the Lord Hari. 



















Third Pada. 

tft l 

srpsi* ^ ?iTn#T sj^ira^?:: ii 

May that Lord Krisna l^e the object of my love who is satis 
show of devotion, and thus satisfied, shows the soul the path i 
it must reach. 


AdJdkarana I. 

In this Pada. are going to be determined the Path which leads to the 
world of Brahman, and the Goal which is Brahman itself. In the Ohh. 

Up. (IV. 15) we have the following 

m i^rs^cT 'scsr ii K ii <^crSi 

t ?i^rcr 5i?ir?r \\ \ « 

gr ^ wF?r ’9^5 ^ ^ 

f^r-cT =3 

H5rc?gK2S^^R^i^f^r?ifnil[c=Emr- 

Jji# ^ri^T crc5^^5m5T^: n mi ^ ^^vfm mm 

srf^'jsrwHT 5 ir*^it'fcr ii % n ?% *13:^51: 

“(He said: This Person who is seen in the eye is the Self (called Vdraana). This 
is the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such 
a person resides in the eye) therefore if anyone drops melted butter or water on it, it 
runs away on both sides (and does not cling to the eye). 

The wise call Him the Samyadvama (the Most Beautiful), because all objects of 
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Tills shows that “archis” is the first stage on the path. But we 
have a different account in the Kausitiaki Upaiiisad (I. 3.) where Agni is 
mentioned as tbe first stage — 

He (at the time of death), having reached the jjath of the gods, comes to the world of 
Agni, to the world of Yayu, to the world of Vanina, to the world of Indra, to the world of 
Prajapati, to the world of Brahman. 

Tlien there is a third passage in tlie Bri. Ar. Up. { V. 10) which show's 
that Vayu is tlie first stage on the Uevayana path 

^ ^ ^ =^rra'Jim^i^ cP5H ^ m f^fr^ sistT 

^ ^ 5r 5rr»g‘ir.* 

?mr: u \ w arspnq. w I® h 

When the person goes away from this world he comes to the wind. Then the 
wind makes room for him like the hole of a carriage wheel, and through it he 
mounts higher. He comes to the sun. Then the sun makes room for him, like the hole of 
a Lamhara, and through it he mounts higher. He comes to the moon. Then the moon 
makes room for him, like the hole of a drum, and through it he mounts higher, and arrives 
at the world where there is no sorrow. There he dwells for eternal years. 

While the Miiudaka Upanij^ad (11. 11.) mentioDS the sun as the first 
stage on the path: — 

^ f^ftr ^rtct; u ^ 

f^r: sr^iT^a ^ 5 ^^ irauinw n Kl « 

11. Bat those who practise meclitation and contemplatroi^n a retired place, tran- 
quil, wise and living on alma, reach through the help of the sun, being free from Rajas, that 
immortal Person whoso essence is unchanging. 

And there are other accounts also in other scriptures. 

(Doubt ). — Here arises the doubt, is the road to Braliinau world one, 
or are they many (one of which being the road beginning with Archis as 
mentioned in the Chh. Up.) 

(PArvapaksa ). — The opponent maintains the view that since the roads 
describe different nature, and because every one says tliis is the only road, 
therefore the roads must be different- 

(8iddhanta).~Tke next sfitra disposes of this view. 

sDTRA IV, 3. 1. 

9 I ^ I ? II 

’ Archih-adina, by the path of the rays, &c. ^ Tat, that, 
( Pra^ - 
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VmATiJTA’SO TEAS, IV ABE YAYA 


1. The first stage on the DevaySna path is Archis, be- 
cause that is well-known 522. 

COMMENTARY, 

Every sage goes to the world of Brahman by the path in which 
Archis is the first. Why do we say so? Because it is well known. In 
other passages of the Upanisad, also, whenever Devfiyana is described, it 
«nmm«nces with Archis. Thus in the Ohh. Up. (V. 10. 1) we find Archis 


Those who know this thus, and those who perform works of taitu ana namsnip 
truistically) in some secluded pleasant place go (after death) to Archis, from Archis to day, 
from day to the light half of the moon, from the light half of the moon to the six months 
when the sun goes to :the north, from the six months when the sun goe$ to the 
north to the year, from the year to the sun, from the sun to the moon, from the moon to 
the lightning. There is the person, the servant of God (Mann) he leads them to Brahman* 
This is the path of the Devas.’’ 

The above passage occurs in the Vidy§ of the five fires of tlie Clili. 
Up. It, therefore, shows that even the worshippers of other Vidyas also go 
bv the oath befifinnins: with Archis. In the Bralimatarka also we find 


* , Adhihavana. 

' V iV'v- ' • 

Nowtbe author, in order to show that the stages of V4yu, etc. 
mentioned in other texts, are to be combined with Archis, begins a new 
sfitra. In the KaugitaM passage given above, we have it stated that 




Bha^a."} 
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“he comes to the world of Agni, to the world of Vayu &c.” The whole 
passage is repeated below. (Kau. Up. I. 3. ) :— 

“ He (at the time of death) haviag reached the path of the gods, comes to the world 
of Agtti, to the world of Vayu, to the world of Varupa, to the world of I ndra, to the 
world of Prajdpati, to the world of Brahman," 

(Doubt.) — ^Here arises the doubt, should the stages of V^yu and the 
rest mentioned above, be inserted in the Archiradi path, or should they 
not. 

(PUrvapaksa). — The opponent holds the view that they should not be 
so inserted, because they are read in certain order, and because no option 
is allowed to make any such addition. 

(Siddhanta.) — This view is controverted in the next sutra. 

Note. — The three texts, one from the Ohh. Up., one from the Kausitaki 
Up. and the third from the Bfi, Up., began the description of the path 
with three different words, “ Archis,” “ Agni ” and “ V4yu.” In order to 
harmonise them, it is shown that the path really commences with 
Archis ; and Agni and Surya are but different modes of Archis, while 
Vayu also comes in on the path, but at a later stage. To understand 
the discussion, we may anticipate matters and say that there are twelve 
(or according to another calculation) thirteen stages on the path. After 
the soul has entered the coronal artery it successively passes (or rather 
is conducted by the Devas of) the following stages : — 

1. Archis, the Deva of light. 

2. Dinam, the Deva of day. 

' 3. Suklapaksam, the Deva of the Bright-fortnight. 

4. Uttardyanam, the Deva of the northern progress of the sun. 

5. Samvatsai’ara, the Deva of the year. 

6. Devalokam, the world of the Devas : (the same as Vayuloka, 

according to some.) 

7. VS,yu, the world of V4yu. 

8. Adityam, the world of the sun. 

9. Chandram, the world of the moon. 

10- Vidyut, the world of lightning. 

11. Varunam, the world of water. 

12. Indram, the world of Indra. 

13. Praj^pati, the world of Praj&pati or of the four-faced Brahm^. 

^ No single passage of the Upanisad gives all these thirteen stages ; 
but they are arrived at by collating different passages scattered ' in 
various Upanisads, This is what the author of the sfftras has done. : : ; ; 
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VEDANTA-SUTRaS. IV ADHYAYA 


StrTRA. IV. 3. 2 




2. The stage of Vayu comes after the Year, because 
there are non-specification and specification. 523. 

COMMENTARY. 

In the path beginning with Archis, the stap of V^yu is to be 
inserted after the Samvatsaram, and before the Iditya. "Why? Because 
there is no specification in the Kausitald Upanisad, it is merely said 
“ he comes to the world of Agni, he comes to the world of There 

is no specification where this V4yu world comes in. The Sruti merely 
says “ He comes to this world, he comes to that world,” without mention- 
ing any “order of succession.” But the passage of the Bri Ir. Up. (V. 10 ) 
” ■ It shows that the world of V^yu comes, before 

r it says “ When a person goes away from this 
The Vayu makes room for him, like the hole 
orrcarriage wheel and through it he mounts higher, he conies to the 
sun.” Thus while the Kausitaki Upani§ad gives no specification where 
the'v4yuloka comes in, and the Bri. Ir. gives the specification that it 
comes in before the sun, so combining the non-specification of the one, 
with the specification of the other, we place V4yuloka before the world 
of the sun. This being so, the passage in the Bri. Ar, which says that 
from the months he goes to the Devaloka and from the Uevaloka he 
goes to the Adityaloka should be interpreted in accordance with the above. 
The Devaloka there must be interpreted as meaning the world of 
V4yu. The text of the Bri. Ar. Up. is to be found in VI. 2 . 15 ^ 

i ^ ^ 

J 

?rr%n^ 

S * sirl!T%s mi ^ ii « 

; “Those who thus know this (even Grihasthas), and those who in the forest wor- 

5 ; * " ship faith and the True (Brahman Hirapyagarbha), go to light (Archis), from light to day , 

I:; . , . from day to the increasing half, from the increasing half to the six months when the sun 

^es to the north, from those six months to the world of the Devas (Devaloka), from the 
-vsrorld of the Devas to the snn, from the sun to the place of lightning. When they have 

i;|?(*i<;Hhu3' reached the place of' lightning, a spirit comes near them, and leads them to thaworMs-' 
theBrahman.'Tntkesa worlds of, Br^hm^tt they dwell exalted forages. Therps ho 

'(S^rrihetaming for them," 


gives specific succession, 
tbe world of tbe sun, fi 
world, be comes to Vayu, 
of a carriage’. - 
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The Devaloka mentioned in the above passage of the Bri. Ax. Up. 
should be understood as meaning the Vayuloka. Because we have a text 
saying That which is VAyu is indeed the home of the Devas.” There- 
fore Vayii being the home of the. Devas, is Devaloka. 

But others say that Deval oka itself is a stage on the path and it 
comes after the Samvatsara and before the Viyuloka. This Devaloka 
is not to be inserted between the six months and the year, because the 
Uttar^yana naturally leads to the year, and their connection is well-known. 
Therefore the Devaloka and the Vayuloka are both to be inserted after 
the Samvatsaram and hefore the Aditya. 

Now the author discusses the following verse of the Kausitaki 

Upanisad. (L 3) already given before : — 

“He comes to the world of Varuna, to the world of Indra, to the world of Prajdpati.” 

[Doubt). — Whether the Yarunaloka mentioned in the above, is to be 
inserted in the Devayana path beginning with Archis and if it is a stage 
ill this Archiradi path, where dees it come in? Is it to be inserted in 
this series ? If so, where ? 

(PArvapak^a). — The Purvapaksin maintains that Varunaloka is not 
to be inserted as a stage on the Archiradi path, because there is nothing 
in the text to indicate where this is to be inserted., 

(SiddMnta). — The right view however is, that the world of Varuna 
is tp.be inserted after the world of Lightning, because Lightning and 
water are intim,ately, connected... And this is shown in the next sutra. 

. ShTRA IV.S. 8. 

yafedtsfirovr: H 8 i ^ i ^ ii 

' gfen: Taditah, of the itghtrifng. Adhi, above.- Varuijah, Varuna. 

Sambandhat, this being the relation. 

3. The-world of Yarima is above that' of Lightning, 
because of the intimate connection between them. — 524. 

■ >- commentary; ' 

' Til' the Chh ’trp'.TIV. 15. 5)’ already quo'ted before," it was said that 
from the plane, of moon, he goes to the plane of lightning. It is after this 
plane of ’ lightning mentioned' 'there,' that -the plane of Varupa'is to be 
inseited-.-- VThy-sd? Beeause-lightn-ihg-is eonh^ted with water, as we see 
that after lightning, it generally., rains. There is. a Sruti also to. ..the: effect 
that when the quick lightnings- play in the. hosom of clouds, accompanied 
by the deep - sound . of . thunder, theq^ the waters fall and people say “ it 
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The connection of Varuna, the king of waters, with lightnings is a 

well-known connection. p t ^ 

Above tte world of 'Varuna are to be placed the worlds of Indra 

and 'Praji.pati, because there is no other place where to insert them, and 
because the text of the Kausitaki Upanisad has read them in that order. 

Thus on the Arcliii-adi path, beginning with Archis and ending 
with Praj4pati, there are twelve stages, if Devaloka be considered the 
same as Vayuloka, or thirteen stages, if it be considered a separate loka- 
This is the well-known Devay^na path. 


Adhikarana IV. 

discussed the various names “ Archis ’ 
takes up the question as to what are r( 


” and the rest, the 
■eally these “ Archis, 


Are they landmarks on the path, or are they persons 
the path and watching it, or are they conductors of the wise 
to the heavenly world ? 

•The opponent maintains the view that the light 
are landmarks, because the text shows that they ai’e land* 
Dath is described to a man by certain land- 
uch and such a city, you will first come 
. a village where a large number of cows 
ions in the Upani§ads are mere landmarks, 
things which the soul comes across, on its 


{Doubt). 
standing on 
sage 

(Pitrvapaksaj 
(Archis), etc, 
marks. As 
marks, such as “ in 
across a river, then 
are kept,” &c.; so 1 
showing what are t 
way heavenwards. 

individuals, bearing those names, because tne text gives lue uamco 
expressly. 

(Siddhdnta). — This view is set aside in the next sfitra. 

StfTRA IT. 8. 4. 

Ativahikah, conductors, ati» best, ,^/^=carry. Tat, that. 

Lingat, being indicated. 

4. The words Archis and the rest are the names of 
the Ativahika Devas or conductors of the soul, because of 
• the indicatory mark in the text. — 525. 

, 'commentary. 

^ The Archih apd the rest are divinities, appointed by the Supreme 
IPerSop, to oonduci the , soul along the stages of the path. They are 

'S'. 

" ..v/rv'ts-'-?)' 





in PAD A, IV ADEIKAEANA, 8it. 5, 


neither Jandmarks, nor individuals. Why ? Because of the indications 
contained in the Chh. Up. itself. That they are conductors, leading the 
soul, we find from that passage of the Chh. Up. where after describing 
lightning, it says ‘‘ There is a person not human, he leads them to Brah- 
man.” Here the last person called the Am4nava Puriisa is expressly 
stated as the person who leads or conducts the soul to Brahman. He, 
thex-efore, is expressly an Ativ4hika ora eonducting divinity. Therefore, the 
others mentioned in the same series with him, are also to be understood to 
be Ativcihikas or conductors : each one of them conducting the soul a 
stage forward. Thus there are thirteen Ativ^hika Devas or conducting 
divinities. 

The next shtra further strengthens the view that these are neither 
landmarks nor indivduals, but conductors only. 

iVote.— The last person is called ^^not human,” implying thereby that the beings 
mentioned before are ‘‘human.” Are they the differeut grades of human Invisible helpers 
of the modern Theosophists ? 

sCfTRA IT. 8. 5. 

3WI sjjTOlriraferi: ii « i x i ii 

Ubhaya, in both. VyArnohat, owing to the confused, 

untenable Tat, that. Siddheh, being established. 

5. That they are conductors is established on the 
ground of both other alternatives being (untenable, since) 
confused. — 526. 

COMMENTARY. 

Those who die in the night time cannot have connection with the 
day, etc. , and consequently they cannot have connection with light or Ar- 
chie etc. Therefore archis and the rest cannot be the landmarks, more 
so as they are not fixed. Moreover light and the rest being unintelligent 
objects and incapable of being guides, cannot be individuals. Since both 
these views are open to objections, it follows that the third view, namely, 
that they are conducting divinities, is the right view, as established by 
the Scriptures. 

Note,— A man dying in the night time cannot have connection with the day, so if “ day*^ 
be a landmark, then to such a man it is no landmark. Similarly, if a man dies in the day 
time of the new-moon day, he can have no connection with the moon, because there is no 
moon visible then. To such a man the “moon” cannot be a landmark. Moreover, landmarks 
are permanent immoveable things, while these are constantly changing, so they cannot be 
landmarks. Nor can they foe persons, foecause they are unintelligent objects. Therefore, 
they must be taken in the sense of conducting divinities. . ' 



||||||p||; 
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VBDlVTA-SI^mAS. IV ADETAYA 


Adhikarana V. 

{Doubt ). — The question next to be answered is, whether the Aminava 
rusa, tile Not-human Being appointed by the Supreme Person, comes 
5711 to the plane of Archis, to cany the soul of the devotees upwaids, 
does he come down only upto the plane of Vidyut (Lightning!? 

(PilrcapaV)— The opponent holds the view, that since there are 
stances of the messengers of the Lord coming down even up to the 
lysical plane, to carry the souls of persons like Ajamila, and the rest, to 
aven, it is natural to suppose that the non-human conductor comes down 
a rule, up to the plane of Archis. In fact, this messenger of the Lord 
ilf>.Amea the soul at the very entrance, as soon as it goes out of the phy- 


hgbtning. qf Eva, indeed. jRr: ratap, then, alter one has reached nigntning. 
m Tat, for that, Sruteh, because of the Vedic text. 

6. (When the soul has reached “ Ligjitning”) then (it 
is carried to Brahman) hy the (Amanava Purusa) who comes 
down to “ Lightning” (to receive it). Because such is the 
&uti — 527. 

OOMMEKrARY. 

“ Then ” namely, after the soul has reached Lightning, the sage is 
'carried to Brahman by “ Vaidyuta,” namely, by the messenger of the Lord 
who has come down to the Lightning. Why do we say so ? Because of 
the ^ruti text. In the Chh. Up., IV. 15 . 5 , it is expressly said that the 
'souls go from the moon to the lightning: and then a not-huraan 
person takes them to Brahman. ' No doubt, between the plane of lightning 
and Brahman there are three planes of Vanina, Indra and Prajapati. But 
these three help this Amanava Purusa, who comes down to Lightning, and 
thus they also take part, though in a subordinate way, in carrying the 
soul. . . 

Note —Whaa the soul reaches the plane ol Lightning, the messenger of the Lord 
comes down to conduct the soul. Varuna, Indra and Prajapati also help such messenger. 

This is the general method. There are exceptions to it, as we find 
in the case of Ajamila, when the messengers of the Lord came down to 
earth even, to receive the soul of that dead sinner. But that is not the rule. 



ilifliSifiiii 
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Adhikarana VI 


Having thus described the road, the author now intends to describe 
the goal to which the road leads. 

(Vi^aya). — The Chh. Up , IV. 15. 6, say.s “this not-human person car- 
ries them to Brahman.” On this text, the author first gives the opinion 
of the sage Badari. 

(Bouht). — Does this not-human person lead the souls to the Supreme 
Brahman ? Or to the effected Brahman, i.e., the four-faced Brahm4. 

(P'd7’vapakm).—The opponent maintains the view that the word 
“Brahman” principally denotes the Supreme Brahman, and not the effected 
Brahman. The Scripture also says that the sage %vho conies by the 
Susumn4 arter}’’, gets immortality. Therefore the word Brahman used in 
the Chh. Up. (V. 15. 5.') must mean the Supreme Brahman, and no infe- 
rior Being. 

(Siddhdnta).— This view, however, is not the opinion of the sage 
BMari, as is shown in the next sfltra. 

StJTRA.IV. 3.7. 

u « I ^ I VS U 

Karyam, the effect. Badarih, Badari holds. Asya, 

of this (effect), Gati, of going. 3trT%: Upapatteh^ being possible. 

7. According to the sage Badari, the Aminava Purusa 
leads the souls to the effected Brahman ; because such Brah- 
man alone can possibly be the goal. — 528. 

COMMENTARY. 

The sage BS,dari opines that the x\manava Purusa carries the souls 
only to the four-faced Brahma, the Karya Brahman, the effected Brahman. 
Why ? Because this K4rya Brahman, being a pei’sonal and limited entity, 
can become very well the goal of a path. The Supreme Brahman being 
everywhere, in every place, cannot be said to be the goal of anybody. 

SCTTEA IV. 3. 8. 

U « I ^ I =: II 

Vi^esitatvat, being specified. Gha, and. 

8. And because there is a specification as regards 
the. Brahman (showing that Brahma) is the goal. — 529. 

COMMENTARY. 

In the Chh. Up. (VIII. 14. 1.) it is expressly mentioned that ti©” 
■soul comes to the home of Prajapati, the specific mention of the word 
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Ve^ma (hall or home) as well as the name Prajapati shows that the 
effected Brahman, (the four-faced Brahmg) is the goal, to which the 
souls are carried by the not-human messengers of the Lord. 

SCTTRA IV. 3. 9. 

u « i ^ i i. u 

Samipyat, because of the nearness. ^Tu, but. gf Tad, that. 

Vyapade^ab, designation. 

9. But tliat designation of Mukti is given when a 
man readies tlie Braliin§.-world, because tliat is a form of 
S§,mipya Mukti. — 530. 

COMMENTARY. 

In the Bri. ir. Up. (VI. 2.15), we have 

^ asr^r%!| 

^ ^ H » 

“ When they have thus reached the place of lightning, a spirit comes near them, and 
leads them to the worlds of the (conditioned) Brahman. In these worlds of Brahman they 
dwell exalted for ages. There is no returning for them.’' 

The non-return mentioned here is not absolute Mukti, but release 
at the time when the four-faced himself gets Mukti. The wise sage goes 
to the four-faced Brahma and remains in his world till the latter gets 
Mukti. And thus there is no return, for he enters into the Supreme 
Brahman when Brahma enters in him. When is that time of the entering 
of the Brahma into the Supreme? The next sfltra gives an answer 
to this. 

StTRA IV. 3. 10. 

Ultrt! II « u I II 

ggg. Karya, of the effect (/>., the universe), Atyaye, at the end. 

Tad, of that, Adhyaksena, with the ruler president (i.e., the four- 

faced Brahma). Saha, with, gg: Atab, from this, Param, the Highest 
{ie., Brahman), ^fggrgif AbbhidhSnat, on account of scriptural declaration. 

10. When the effected world passes away, together 
with its ruler, the souls go from the four-faced Brahma to 
the Supreme, because the Scripture uses the w’-ord Su- 


OOMMINTARY. 

When this effected world, beginning with the physical plane up to 
the world of four-fhced Brahma, and called the cosmic egg, passes away ; 
then the souls, whiph. w,ei'p dwelling in the world of Brahma, go along 
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with Brahma, to Him who is beyond the fonr-faced, namely, to the Supreme 
Brahman. The reason of this going along with the four-faced is that 
there is a scriptural declaration to that effect. In the Tait. Up. (III. 1. l.j 
it is said that “the knower of Brahman attains the highest,” and it is 
further said therein that such “ a knower enjoys all blessings at one 
loitli the omniscient Brahman (Saha Brahmana).” The word Brahman 
of this Tait. Up. (II. 1.) means the four-faced BrahmS, and it further 
shows that the liberated spirits get final Mukti, along iciih the four-faced 
BrahmS (Saha Brahmana). 

StTTRA IV. 8. 11. 


Smriteh, on account of tne statement of the Smriti. Cha, and. 

11. From the Smriti also (the same mode of release 
is learned) — 532. 

COMMENTARY. 

Thus the following text of a Smriti also shows the same : — 

HOT 53^^ I 

'TC » 

** All these (souls 'who had reached the Satya Loka by being the Sanistha devotees of 
the Lord), enter, on the expiry of Brahmi, when the period of great dissolution comes near, 
along with BrahmS,, into the Highest Abode of the Supreme— all those devotees whose 
minds are fixed on the Lord," 

Thus the Siddhanta teaching of the sage Bldari is that all Sanistha 
devotees are conducted by the Devas called Archis and the rest, to the 
abode of the four-faced BrahmS, namely, to the Satya-Loka, the plane of 
Hiranyagarbha. The author next gives the opinion of Jaimini. 


Adhikarna VII. 

SffTRA IV. S. 12. 

qt u « » ^ 1 u u 

Param, the Highest, (is indeed Brahma), Jaiminih, Jaimini 

holds. Mukhyatvat, on account of the primariness of meaning, 

12. The sage Jaimini opines (that the Not-human 
Person leads the souls) (of those only who meditate on the 
Supreme Brahman) to the Supreme, hecause tbe word 
“ Brahman ” primarily means the Supreme Brahman.-~533. 
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Hiranyagarbha. Why? Because the neuter word isranman nas tne 
prioJarv designation of “Supreme Brahman, and not Biahma (which 
is masculine'). 

Nor is this an unanswerable objection that the Supreme Brahman 
being all-pervading cannot be the goal of any movement. Reaching the 
Supreme Brahman really means that the devotees become denuded of all 
conditioning adjuncts and realise Him. The Lord Himself has declared 
such a state to be the meaning of the phrase “ reaching the Supreme. ” 
Though the Lord is all-pervading yet it is His wish that His devotees 
must come to Him through the Path of Archis, &c., to His abode called 
the Great Void. This is a glory of the Lord. 

ShTRA IV. 3. 13. 

U ^ I ^ I U 

Dar^anat, because of the statement of the ^Sstras. ^ Cha, and. , 

13. And it is so seen in the Scriptures also— 534. 

COMMENTARY. 

In the Dahara Vidya of the Chhfindogya Upanisad it is stated 
(VIII. 12. 3) .— 

“This serene being haying risen from the body, having reached the highest light, 
manifests itself in its own shape.” 

This also declares that the soul passing through the coronal artery, 
reaches the Highest Brahman. The goal there also is the Supreme, 
because all the attributes of immortality, &c., are ascribed to Him. The 
goal in the Dahara Vidya journey is not doubtful at all. It is the Supreme 
Brahman. It is made clearer still by the statement that the goer (the 
soul) “ manifests itself in its own shape, having reached the highest 
light. ” These statements would not be appropriate if the goal were 
the effected Bi-ahman, f.e., the four-faced BrahmS.. Moreover the Pra- 
karana or the chapter dealing with the journey of the soul is not of effected 
Brahman but of the Supreme Brahman. The journey of the soul occurs 
in a contest dealing with the Highest Brahman. The soul’s journey is 
mentioned in the Katha Up. also. There also the object reached is the 
Highest Brahman, because of the phrases “ like he reaches immortality, ” 
“ it is beyond all Dharmas and Adharmas.” 

: , Further, the next sfitr^ gives an additional reason, 
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SUTRA lY. 3.14. 

ST, Na not. '^Cha, and. gn^ Karye, in the effected Brahman ; (Brahma), 
irratlfw Pratipatti, of knowledge, aini. Abhisandhih, desire. 

14, And the sage does not intentionally desire to 
reach the effected Brahman (and not the Highest)— -535. 

COMMENTARY/ . 

No sage puts it as tlie aim of his devotion to go to the lower 
plane of Brahma, when he know's that he can go to the higher. The 
Brahma’s world is not the Piirusartha, the goal of humanity. That 
goal is the Highest Brahman, and that whatever is the aim, that he 
reaches, on the maxim of Yatha Kratul|i (Chh* andogya Up. III. 14.) 

The Siddhanta view of Jaimini, therefore, is that the Am&nava 
Purusa leads the worshippers of the Lord .to the Lord Himself — Him who 
is the Highest Person. 

Now the author gives his own opinion. 


Adhiharana: VIII . 


SUTRA IV. 8, 15. 


II « I ^ I H 

^ A, those who do not. Pratika, upon symbols. AlambanAn, 

(those who) depend. All the three taken together mean those who do not 
depend upon symbols. Nayati, leads, LI, so. BadarAyanah, 

BAdarAyana holds, UbbayatbA, both ways. ^ Cha, and. Dosat 

there being defects. Tat, about that. SBg : Kratuh, thought {ie.^ he whose 
thought is about that). According to the maxim called Tat-kratuh. ^ Cha, and. 

15. The not-human person leads the souls of all 
those who are the worshippers of the Supreme without any 
symbol. This is the opinion of Badarayana, because there 
is defect in both the other views and because the maxim 
of Tat-kratuh (as is one’s thought so is his goal) requires it 
to be so. — 536, 

COMMENTARY. 

The worshippers of Name and the rest are called the Pratika- 
aiambana or those who depend upon a synxbol. Devotees other than 
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tke Prattka-alambanas, such as the Sanistha, Parinis^hitas and the Nira- 
peksas are worshippers o£ non-symbolic Brahman and are called Aprati- 
ka-alamban4. The Am^nava Purusa leads these worshippers of Brahman 
without any symbol, to the Supreme Lord. This is the opinion of 
Badarayana, the author of these sutras. He does not accept the view 
either of Jaimini or of Badari, namely, (1) that this not-human being leads 
the souls of those only who worship the Supreme, or (2) who worship the 
effected Brahman. Because in both these views there arises conflict with 
the text. In the first view, namely, that of Badari, the confHct aiises 
with the words Paramjyotis (Ohh. Up., VIII. 12. 3.) That passage de- 
clares “ that arising from this body it approaches the highest light.” Now 
if the Muktas reach only the effected Brahman (the four-faced Brahma), 
then it could not be said that they had reached the highest light. In 
the second view, namely, that of Jaimini who holds that the worship- 
pers of Supreme oidy, are carried by the divinities, last of which is the 
not-human person, the conflict would be with that text of the Chh. Up. 
(V. 10.) which declares that the worshippers of the five-fires also go by 
the Archiradi path. Now those who meditate on Panchi.gni Vidyi are 
not meditating on the Supreme. But the text says that they also go by 
the path of light. 

Note.— The two passages of the Chhd. Up. (VIII. 12. 3) and (V, 10.), are given below 
for facility of reference 

Thus does that serene being, arising from this body, appear in its own form, as 
soon as it has approached the Iwphest Hglii.” 

“ Those who know this (even though they still be Gi.‘ihasthas, householders) and those 
who in the forest follow faith and austerities (the Vanaprasthas, and of the parivr^Jakas 
who do not yet know the Highest Brahman), go to light (Archis), from light to day, from day 
to the light half of the moon, from the light half of the moon to the six months when the 
sun goes to the north, from the six months to the year, then to the sun, from the sun to the 
moon, from the moon to the lightning. There is a person not human. He leads them to 
Brahman (Brahma). 

To avoid these two-fold contradictions Bfidarayana takes the middle course, and says 
that all worshippers of Brahman without any symbol, go by the path of light. 

His second reason is based upon the famous maxim contained in the 
C3hh. III. 14. AQQOvding to what his thought is in this toorld, so will 
he bis when he has departed this life,'' This is called Tatkratuh maxim. 
A man who thinks of the Supreme, and meditates on the Supreme must 
go to the Supreme after death. But the worshippers ot Name and the 
rest, as described in the Ohh. Up. (VIL 1. 3) and the remaining Khandas, 
namely ; those who meditate on Name as Brahman, on Speech as Brahman, 
on Mind as Brahman, etc., do no not go by the Archiradi path to the Su- 
preme, because they do not meditate on the Supreme, but on names, speech 
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etc. The element of thought (Kratuh) which determines the goal of after-life 
is absent in them. On the other hand, they worship name, etc., namely, 
science of words, etc., and so reiich perfection in words, etc. Their reward 
is described in the same Upanisad Chh. (VII. 1. 5). 

‘ He who meditates on the name as Brahman, is, as it were, lord and master as far as 
the name reaches.’ 

And so on with the other worshippers. 

The case of those wlio tneditate on the Pahchfigni (five fires) is how- 
ever different. They go by the Archir^di path to Satj'aloka, because 
their meditation is primarily connected with the Self, and not with anj^- 
symbol. The fires there are not symbols of anything, bnt the Self of the 
worshipping devotee. Though the worshippers of Pahchagni have not 
realised the Supreme Brahman, and cannot at once, therefore, reach the 
Supreme Brahman on their death, they still go to Satyaloka, and in that 
Loka they are taught the true doctrine of Brahman, and by such knowledge 
they reach Brahman. In sutra, I. 3. 26, lord BMarayaua has declared 
his opinion, that even the denizens of the higher worlds are entitled to 
meditate on Brahman, and do so meditate. If the worshippers of the five 
fires did not ultimately reach the Supreme Brahman, then the statement 
that “they never return” would not be correct with regard to them. 


Adhikarana IX. 

Now the author teaches that as regards certain Nirapeksas the Lord 
Himself comes to take them to HiS abode and does not leave that task to 
any of His messengers. 

(Fijaya).— In the Gopila Purva T4pani we have the following: — 

ii 

^%^gTO7 mm. ^?75rFc% ii 

1. Theywho.coiistantly harmonised and without heedlcssness fully worship the 
Supreme state ‘ of Visau, not with the desire of getting rewards, to them that Cow-herd- 
shaped One verily then carefully reveals his own state. 

2. He who repeats silently this flve-syllabled prayer of Govinda with the word Om 
preceding it, him verily that Lord Himself shows His own Form, therefore, let the seeker 
of freedom always recite this mantra in order to get eternal peace. 

{Doubt).— Are the Nirapeksa worshippers of the Lord carried also 
by the Ativ&hika divinities to the Lord, or are they carried by the l^ord 
Himself. 

{PArvapah^a). — -The opponent maintains the view that the Lord 
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Hitnsslf carriss no on©. The scriptures mention only two patliSj the po-tli 

of the Devas and the path of the Pitris. All kuowers of Brahman have 
to go by the path of light, and are to be carried by the divinities of that 
path. The scripture also declares that the Lord is the causal agent in 
everything, for He never directly does anything. His agents work out 
His will. 

(Siddh&nta).— This view is set aside in the next sdtra. 

ShTRA IV. 8. 16. 

Viiiesatn, difference, -er Cha, and. ^5% Daisayati, the scripture 

/..declares, 

16. And the Scripture itself shows the special case 
with regard to some Nirapeksas. — 537. 

COMMENTARY. 

The general rule is no doubt that the conducting divinities carry ail 
the knowers of Brahman to Brahman. But with regard to those Nirapeksa 
devotees who are e.xtreinely ardent, and much suffering in their yearning, 
in their case the Lord Himself comes to fetch them to Himself; because 
He Himself feels impatient to bring such souls at once to Him. This is a 
special case only. The scripture also shows this. The two verses of the 
Gop^la Tapani quoted above are an authority for this proposition. 

In the Gits, also (XIL 6. and 7.) we find that the Lord Himself comes 
to carry His ardent devotees to Himself. 

u % ii 

Those verily who, raiiouacing all aotioas ia Me and intenfc on Me, worship meditating 
on Me, with whole-hearted Yoga. 



viqriir ^ ii ^ ii 

These I speedily lift up from the ocean of death and existence, O Pfirtha, their minds 
being fixed on Me. 

The word “Oha” “and” used in the sutra means by implica- 
tion that as soon as such devotees die and shake off final body or Lifiga 
Deha, the Lord gives them the celestial or Apr4kritic body at once. These 
devotees get rid of their Lihga Deha along with their physical body, at the 
time of death. Other devotees have to remain in their Lihga Delia for 
some time after death. 

Nor is it correct to say that there are only two paths and no third, 
and that all the knowers of Brahman must pass over the road of Archirtdi, 


y 
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to the abode of the Lord. For in the Varaha Pur^fia we have the follow- 
ing 

I bring him seated on the shoulder of Garuda, without hindrance and according to 
my owii wii], to my Supreme abode, by a path, other than that of Archiradi. 

Therefore, what the author has said is perfectly correct. The above 
passage is to be found at the end of the Varaha Parana. 






ii 
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Foueth Panda. 

tTi'rsllrw^ f %ct: ^ ^!, n 

Let tliat God, whose body consists of inteiligonee and bliss, give ns 
ment. He who is always pleased with the guideless love of his devote 
who offers Himself as the servant of his devotees, and being thus gratia, 
tion, gratines all their desires. 


Adliikarana I 


■The form of the Souls in Mukti. 

In tins chapter is determined the enjoyment of lordliness and the 
rest which the freed souls experience, as well as the nature of sucli souls 
In the Chh. Up. is heard the following (Ylll. 12. 3A 

m 

?r mj sr%T^ 

sinoTfgis u \ H ■ 

“ He through whose grace this released sou], 
approached the Highest Light, is restored to his 
Mukta moves about there laughing, playing, and 
with other Muktas of his own period or of the pasi 
he does not remember even the person standing no, 
a charioteer is appointed by his master to driv« 
pointed to drive this chariot of the body. 

{Doubt).~Heve arises the doubt, does the soul, in 
a shape and body which is a 
brought about then as, for ex 
manifests its own natural character. In other n 
of the phrase svena rupena abhinispadyate, 
form ? Does this appearance in trns form ” 
like that of the messengers of Visnu, or 

{P47'vapak§a ). — The 
sumes a new body, to be brought 
the word ‘ abhinispatti’ is aeeomplishkent, so the body is o 
accomplishes or makes. If it wei-e otherwise, then the a) 
hare no meaning at aU ; and the scriptural texts relating 
declare what was of no advantage to man. If the word 
meant “manifestation of one’s own natural character,” 
natural character already exists in man, it cannot hs snirl 


aiisin^ from his last body, and havin^g 
own form is the Highest Person. The 
rejoicing, with women, with C'M*riages, 
; Kalpas. (So great is his ecstasy) that 
ir him, nor even his own body. And as 

> the carriage, just so is the PH naap- 


getting Mukti, get 
lesult accomplislied, and wliicli is to be 

>eva ; or tliat it only 
, wliat is the meaning 
appears in. his true 
’m mean getting a 7iew hody^ 
manifesting its own nature ? 

opponent maintains the view that the soul as» 
bout then. Because the 
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accomplished^ and it can be of no advantage to man. inereiore, toe pirns 

“manifests itself in its own form ” means that he assumes a neio body, to 

be brought about then. 

(Siddhdnta). — This view is set aside in the next sutra. 

sCtba IV. 4. 1. 

u 8 I 8 \ \ Hi 

who has reached Brahman. 

by one’s own,” s[rs^?l Sabdat, in 


Sampadya, of the person 
Avirbbavalb manifestation. Svcna 
ferred from the word. 

1. The phrase ‘accomplishing one’s own form,’ means 
manifestation in one’s real form, because the word Svena, 

“ in its own,” indicates that. — 538. 

COMMENTARY. 

When the soul approaclies the Highest Light, through the force of 
its devotion, accompanied by knowledge and dispassion, then there is re- 
lease for it from the chain of Karma, and there is manifestation in it of 
the eight-fold superior qualities, which from latency come into manifesta- 
tion then. It is then said that there has taken place the manifestation of 
its natural character. This particular condition, characterised hy the rise 
of one’s natural condition to the surface is called Svarupa abhinispatti. 
Why ? Because the word Svena in the above text requires this explana- 
tion. This word is an adjective qualifying the word Etipa in the above. 
If the soul assumed a new. body, then this word would have no force. Be- 
cause, even without that, it would be clear that the new body helovyed to 
the soul. The other meaning of Svena would be “belonging to it” and 
Rupena would mean “in a form belonging to it.” This would be purely a 
useless expression, for the body, which the soul takes, must tyso facto 
belong to it. Moreover the word Nispatti does not always mean accom- 
nlieVimATit.. but manifestation also. As in the phrase “Idam ekam suni§- 
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wMch. arises througli the super-imposition of Prakfiti, constitutes the well- 
being of the soul which has approached the Highest Light, and that 
Nispatti is nothing more than this condition of the Self-luminous, pure in- 
telligence. This however is not the VedS,nta view. The “release” of the 
Vedanta is not a state of negation, not a state in which there is merely an 
absence of all sufferings caused by Prakfiti, but it is a positive state of 
enjoyment of bliss, as we find in the Tait. Up. (11. 7) “For having tasted 
a flavour of the Supreme, he experiences bliss.” This shows that in the 
state of Mukti there is experiencing of intense bliss and not merely a ces- 
sation of pain. 

But, how do we know that approaching the Highest Light is Mukti? 

To this question the next sfitra gives a reply. 

A’of-e,— -To understand the argument fully it is necessary to know the context of the 
whole passage of the Ciihandogya Up. in which the above text of *‘approaohing the High- 
est Light ” occurs. One must read the whole of the history of the teaching given by 
Prajapati to Indra and Viroehana as we find in the Chh. Upanisad. (VIII. 7 to 12). It is in 
these Kliandas from 7-12 that Prajapati teaches the nature of the soul in the waking 
state as well in the dreaming and dreamless sleep. Whan, however, Indra is not satisfied 
with these partial truths, Prajapati finally promises “I shall explain him further to you, 
and nothing more than this,^' In fulfilment of this promise, he teaches the condition of 
the soul in Mukti. 

SUTRA IV. 4. 2. 

n « I « I ^ II 

fff?: Muktaii, the liberated one. Pratijn^nat, on account of the 

promise, 

2. Manifestation in its own form mentioned in Clih. 
Up. (VIII. 12. 3) is the condition of the Mukta, because that 
is what Prajapati has promised to teach in the opening part 
of the Upanisad, — 539. 

COMMENTARY, 

It is verily the Mukta who manifests itself in its own form. Why ? 
Because of the promise. In the opening sentence (VIII. 7. 1.) BrahmS 
describes the condition of the Mukta Jiva thus : — 

“ The Self which is free from sio, free from old age, free from death and grief, from 
hunger and thirst, which desires nothing bat what it ought to desire, and imagines 
nothing but what it ougnt to im agine, that it is which we must search out, that it is 
which we must try to understand. He who has searched out that Self and understands 
it, obtains all worlds and all desires.” 

This shows the condition of the Mukta Jiva, and Prajapati promises 
to teach Indra this Mukta condition, by saying “ 1 shall explain the 
true Self further to you.” This promise is given several times. It is 
first given when Indra, dissatisfied with the waking Self, comes back to 
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Prajapati, agaia to be taught, and Piiijapati says (VlII. 9. 3) “ I shall 
explain it further, to you. Live with me another thirty-two years.” 
Then he explains to him the Self in dream, and when Indra is not satis- 
fied with that, he teaches him the Self in dreamless sleep ; and when 
Indra is not satisfied with that even, Prajlpati at last describes to him 
the true Self, free from all the three conditions of waking, etc., and 

teaches the condition of the Self in the state of Mukti in these terms : 

Magiiayat, tMs body is mortal and always held by death. It is the abode of that 
Self which is immortal and without body. When in the body (by thinking this body is I 
and I am this body) the Self is held by pleasure and pain. So long as he is in the body, 
he cannot get free from pleasure and pain. But when he is free of the foody (when 
he knows himself diSerenfc from the body), then neither pleasure nor pain touches 
him. 

^‘The wind is without body, the cloud, lighting, and thunder are without body, 
(without hands, feet, (Sse). Now as these arising from this heavenly ether (space), 
appear in their own form, as soon as they have approached the highest light. 

“Thus does that serene being, arising from this body, appear in its own form, as 
soon as it approaches the Highest Light. He (in that state) is the highest person (Httama 
phrusa). He moves about there laughing (cr eating), playing, and rejoicing (in his 
mind), be it With women, carriages, or relatives, never minding that foody into which 
he was born.” 

This final teaching of Prajdpati is in accordance with his final 
promise given in (VIII. 11. 3), where he says ‘M shall explain the true 
Self further to you and nothintymore than thisJ^ Thus, because of this 
promise, the teaching about “ the Self appearing in its own form ” must 
relate to the condition of the Muktas. Therefore, Mukti is indeed the 
manifestation of one’s own form, which consists in remaining in one’s 
own natural condition, free from the body, &c., which are produced 
through the effect of Karinas. This bodiless condition, free from pleasure 
and pain, is Mukti. 

This condition is described in the text as coming subseqtient to 
the approaching of the soul the Highest Light. After the Highest Light 
is reached, there appears this manifestation. 

(Dowfif).— But on this point a further doubt is raised. What is this 
Highest Light ? Is it the solar orb, for light generally means the sun, 
or is it the Supreme Brahman ? 

{Pih'vapah^a).—The opponent maintains the view that the Highest 
Light i-efers here to the solar orb. Because in the Mundaka Up. it is 
said that it is after reaching the sun that one gets Mukti. The present 
passage also says that it is after reaching the Highest Light that one 
manifests his own nature. Therefore, the Highest Light of the Chhando- 
gya passsge is the solar orb mentioned by the Mundaka Up., I. 11. And 
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it is th6 sain6 solar orb which conoos as tho Adityaloka in tho Archil adi 
path already mentioned before. 

{Siddhanta). — This view is set aside in the next sutra. 

SCITRA IV. 4. 3. 

fTRHT 8 I « I 3 u 

Atm§, soul. Prakaranat, on account of the subject-matter. 

3. The Atman is that “ Highest Light ; ” because of 
the context. — 540. 

COMMENTARY. 

That “Highest Light ” mentioned in the Chh. Up. is indeed 
the Atman (the Supreme Self), and not the Solar spliere, because the 
topic unde” discussion, where that passage occurs, refers to the Supreme. 
Though the word Jyotih is a common term, meaning both the sun and 
Brahman, yet this word here, on account of the topic under discussion, 
denotes the Supreme Self. As in the sentence “ Devo janati me manah,” 
the word Deva is used in the sense of “ You.” The sentence means “ you 


Adhikarana II. — The soul of the Mukta is united 
with the Lord. 

On this very subject, another doubt is raised. 

(Do»6t).— Does the freed soul, on reaching this Highest Light, which 
IS in the town called Samvyoma, the great void, dwell in the same 
with the Great Light, or dwell in union with it ? In other words, 
it remain, ip the state of Mukti, separate from the Lord, though in 
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the same sphere in which the Lord dwells, or is it united with the Lord? 
Or to use’ the technical phrase of the books of theology and theosophy, 

is the Mukti Salokya (residence in the same heaven with the Deity ), or 
S4yujya (intimate union with the Deity), (absorption into tiie Deitjy ? 

\p 7 trvapak.^a).— The purvapaksin maintains the view that the Mukti 

is a SAlokya one. As when a person enters the city of a king, he remains 
in the same place where the king lives, but is not absorbed in the king , 
so the freed soul, ivhen it enters the city of the Lord, does not get 
absorbed into the Lord, but remains separate from Him, though in the 
same locality with Him. 

{Sicldhanta). —This view is refuted in the next sutra. 

ShTRA IV. 4. 4. 

n ^ I « I « ii 

Avibhagena, by non- division, by union. Dristatv^t, 

being seen in the scriptures. 

4. The freed soul exists in a state of non-separation 
from the Lord, because of a Scriptural text. 541. 

COMMENTARY. 

When the soul has reached the Highest Light, it remains in a state 
of non-division from that Light, in a state of absorption in that LigU. 
Why ? Because it is so seen in the Scripture. In the Mundaka Up. 

(III. 2. 8) we have the following statement _ 

“As the flowing rivers disappear in the sea, losing their name and their orm, 

thus a wise man, freed from name and form, goes to the Uivine Person, who is greater 
than the great.” ^ c i -x i * 

The word Sayujya means intimate union, as we nna it usea m 
tlie following passage of the Mahanarayana Up. (XXV .^1) • ^ 

“The wise one, who knowing it thus, dies during the northern progress of the sun, 

attaining to the glory of the gods (i.e., going by the Arohiradi Uevayana path) gets 

sayujya with the sun. But he who dies during the southern progress o e sun, a am- 

ing indeed the glory of the Pitris (going by the Pitriyana path), obtains the Sayujya 
with the moon, in the world of the moon. The wise knower of Brahman con4uers_ these 
two paths, that of the Sun and the Moon, and because of this (oonq,uest), he obtains the 

glory of Brahmau, yea the glory of Brahman.” . , , ,, <• 

But if sayujya be the only from of Mukti, what becomes then of 
the other three forms, for the Scriptures describe four kinds of Mukti, 
i.e., Salokya, (residence in the same sphere with the Deity). Sars^i, 
2 ■ 
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(possessing the same power, station or rank as the Deity), Samipya 
(proximity to the Deity), and Sayujya ? To this we reply, that the other 
three kinds of Mukti are but inodes of Sayujya. The Sayujya Miikti 
includes all those. 

If Sayujya be the constant state of union with the Lord, then, how 
is it that soul feels the sentiment of separation from the Lord, in the 
state called Viraha. The soul which is in constant union with the Lord, 
is incapable of feeling this sentiment of Viraha. But the books describe, 
that in the highest heaven even, this sentiment is felt ; and the Mukta 
souls appear, now and then, as if lamenting their separation from the 
Lord. To this we reply, that even while feeling this sentiment, which 
though painful is yet pleasant, the freed souls feel their union with the 
Lord internally, for the Lord is never absent from their hearts ; and 
because they are in the world of the Lord called MahimS,, and the world 
^ of the Lord has been shown to be identical with the Lord. Therefore, 
the Mukta Jivas, dwelling in Vaikuntha, ai-e in three- fold union wifh the 
Lord, namelj', they are in tkeioorld of the Lord, which is the Lord' 
Himself ; secondly, the Lord is in them, so they can never be uncon- 
scious of the presence of the Lord ; and thirdly, they are in union with 
an external form of the. Lord. It is this separation from the external 
form of the Lord, that gives rise to the sentiment of Viraha, in the 
heaven world. 

The illustration of the rivers entering the sea, cannot be utilised 
in maintaining the doctrine of absolute identity with the Lord. The 
Mukta Jivas, though in intimate union with the Lord, are not identical 
with the Lord. Though we saj'’, in ordinary parlance, when one water 
enters another water, that it has become one, yet we know all the while, 
that the two waters are different internally. If they were not so, then 
there would be no increase in the bulk of water. 

Note . — When a cup of water is put into a reservoir of water, the water which was 
in the cop does not cease to exists does not become ideiiticcil with the other water, 
because it adds so much water to the reservior, and increases its bulk by that quantity. 
Thus in the Katha Up. (IV. 15) it is said 

As pure water poured into pure water becomes like that, O Gautama, so the Atma 
of the Muni, who knows, becomes like that (with Brahman).” 

Similarly, in the Skanda Phrana also it is said that the union of water with water 
does not mean absolute identity, but intimate connection. 
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Adhikarana III. — The attributes of the Mukta Soul. 

Now the author is going to determiae what are the blessings which 
the freed soul enjoys. But before doing that, it is necessary to determine 
the divine attributes such as true resolve, (the instantaneous fulfilment 

of every wish that the soul entertains), and qualities like the same; and 
the soul’s getting a body of celestial texture. For these are the causes, 
that bring about the enjoyment of blessings. Therefore, the author 
begins with the determination of the attributes, which the soul shows 
forth. 

(Doubt).— When the soul reaches the Highest Light, does it mani- 
fest itself with certain group of attributes, or is it merely pure 
intelligence? Or is it both pure intelligence, plits other attributes; 
because there is no necessary contradiction between them ? 

(Pdrvapaksa ). — As a Purvapaksa, the author gives first the opinion 
of the sage Jaimini. 

sOtRA IV. 4.5. 

Brahmena, by what is accomplished by Brahman: the gift of 
Brahman, ajpjfji: Jaiminiti, Jaimini (holds). Upanyasa-adibhyab, 

by suggestion, etc., by reference and the rest. 

5. According to Jaimini, the freed soul manifests 
with all the attributes given by Brahman, because of the 
reference and the rest, (as contained in other passages of 
the Upanisad). — 542. 

COMMENTARY. 

The word “Brahma” of the Sutra means, accomplished or com- 
pleted by the Brahman. [It is a word formed by the affix Wtff An, under 
Panini (IV. 2. 68).] The Mukta appears with the divinely given attributes, 
mentioned in the Ohh. Up. (VIII. 7.1) beginning with “ who is free 
from sins,” and ending with “ whose will is true.” These are the eight 
Gunas or qualities, which he then possesses. Namely, (1) he is free from 
sins, (2) free from old age, (3) free from death, (4) free from grief, (5) free 
from hunger, (6) free from thirst, (7) he has desires which are instantly 
realised, and (8), a will which accomplishes its I’esolution spontaneously. 

Why do we say so ? Because of the reference and the rest. In 
the above passage of the Ohh. Up. (VIIL 7. 1.) PrajSpati suggests 'that 
freed souls also come to possess the eight attributes of Atman, which 
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vedAvta-sOtras. 7V ADHYAYA 


[Govinrla 


he has proclaimed so widely: and which reaches the ears of the Devas 
in heaven, and the Asuras in the nether world. 

The words ‘‘ an<l the rest*^ of t!ie Sutra indicate that t!ie soul 
not only possesses these eight attributes, but that it acts in the way men- 
tioned in the same Upanisad. 

*‘The Mnkta moves about tliere laughing, playing, and vejoieIn«;, with women, with 

carnages, with other Maktas of his own period or of the past Kalpas. (Bo great is his 
ecstasy) that he does not remember even the person standing near him, nor even his own 
body.” 

that the Mukta soul manifests 
mentioned in this Upanisad. In 
Sinriti passage also : — 


Therefore, Jaimini is of opinion 
these eight-fold attributes and acts as 
support of his view there is a 

5f fpIcT 

Yathi, na hri'yate jyotsna, etc. (?). 

As a Piirvapaksa, the author next gives the opinion of Audtilomi, 
who holds the opinion that the Mukta soul possesses only one attribute, 
namely, that of pure intelligence. 

StiTRA IV. 4.16. 

^Tf^f5TTT%t u 2 I i i ii 

i%r% Chiti, in Intelligence, in Brahman. Tanmatrena, with solely 

that nature I of intelligence). Tad, that (intelligence). Atniakatvat, 

being the essence. so. Audulomih Audolomi thinks. 

6. The Mukta Jiva, when it has entered into the All- 
intelligence, manifests meiely as that (intelligence) ; because 
(of the statement that it is) essentially that alone, thus 
opines Audulomi. — 543. 

COMMENTARY. 

The Mukta, wliose nescience has been burnt away by meditation 
on Bi'ahman, when it enters into Brahman, whose essence is intelligence, 
manifests as intelligence only. Why ? Because there is a statement that 
intelligence is its essential and only form. In the Bn. Ir. (IV. 5.13) 
we have the following : — 

?:'95r5T ^ 

II II 

- t neither inside nor outside, but is altogether a mass of taste, 

thus indeed has that Self neither inside nor outside, but is altogether a mass of kmiu- 
iedge, and havang risen onjifrom these elements, vanishes again in them. When he has 
departed, there is no more knowledge (name), I say, O Maitreyi, thus spoke YfiJnavalkTa. 
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This passage) shows that intelligence only constitutes the true 
being of the soul. Thus we know that the essential nature of the Jiva 
is intelligence, pure and simple, unqualified by any attributes. Accord- 
ing to Audulomi, therefore, the Chh. text attributing sinlessness and 
the rest to the soul is to he interpreted as not meaning to predicate of it 
further positive qualities, but only to exclude all those qualities which 
depend on Aridya or nescience, such as change, pleasure, pain, and 
so on. 

After thus giving the opinion of Jaimini and of Audulomi, the 
author gives next his own opinion. 

SOTRA IV. 4. 7. 

« i 9 ( vs n 

Evani, thus, Api, even : though the soul be mere intelligence. 

Upanyas5.t, because of the suggestion, reference: authority of the 
words of Prajapati. Pfirva, of the former {i,e„ Jaimini). Bhavat, on 

account of the existence (of the statement), Avirodhara, non-contra- 
diction. Badarayanah, Bsdarayana, (thinks). 

7. Even (tliough the soul be) thus (pure intelligence), 
yet on account of the authority (of the words of PrajEpati), 
there is no contradiction in the existence of the former 
(eight qualities also in it). Thus thinks Badarayana — .544. 

COMMENTARY. 

Though the essential nature of the soul be pure intelligence, as 
proved by Audulomi, yet there is no contradiction, if the eight qualities* 
also exist in it. This is the opinion of the Lord Badarayana. Why? 
Because of the authority. The statement made by Prajapati is an 
authority for holding that the former opinion held by Jaimini is right ; 
since those qualities also exist in the soul. The settled conclusion, there- 
fore, is that since the Srutis give unqualified both these statements, — 
the Brihadaranyaka mentioning that the soul is pure intelligence, and 
the Chhandogya that it lias the eight qualities— and since both these 
statements are of equal authority, the nature of the freed soul consists 
of both these sets of qualities. Bfidarayana approves the view that the 
soul is “even a mass of intelligence ’’—that is, unqualified intelligence 
only. For though it be unqualified (Nirguna) intelligence only, yet 
there is no contradiction, when it is said to possess the eight qualities 
also. The word eva “only” used in the Bri. Ax. ( ), 

“ a mass of intelligence only” — does not prevent the soul possessing other 
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attributes also. For tb.e above passage of Br. Ar. i)urports to exclmlo 
all and every kind of irrationality (Jadatva) from the soul and to teach 
that the self is self-luminous. Though the Jiva be thus self-luminous, 
pure intelligence, there is no contradiction if it possesses the eight cxualities, 
known from another equally authoritative text. Thus though a solid 
salt-crystal be a mass of mere taste, and nothing but taste, yet it has a 
form, hardness, etc., also, and these qualities do not contra'iict its being 
a mass of taste. 

Therefore, it follows, that in Mukti, the Jiva manifests as pure in- 
telligence, endowed by the Lord with the eight qualities. 


Adhikarana V. — The Mukta is a satya-sankalpa. 

Now the author discusses the question of the Mukta being a Satya- 
Sahkalpa, one whose will spontaneously becomes resolved into the 
accomplished act. 

iVi^aya,.)- In the Ohh. Up. (VIII. 12. 3) it is stated *' He moves 
about there, laughing, playing, rejoicing, be it with women, or chariots, 
or relatives.” 

(Douht). Here arises the doubt. Does the soul’s meeting with tlie 
relatives and the rest presuppose an effort on its part, or does it come 
about by its mere willing ? 

(Piirvapak^a ). — The opponent maintains the view that there is effort 
on the part of the soul. For in this world, even such great persons as 
kings &c., who are said to be Satya-sahkalpas (those whose wishes 
are never frustrated but ever accomplished), have to exert in order 
to have their wishes realised. Therefore, the Muktas meet with 
their relatives by willing, accompanied by some effort to get tire will 
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OOMMENTARF, 

The Mukta meets his relatives and the rest by his mere will. Why? 
Because the Revelation says so. For in the same Chh. Up. in a previous 
passage (VIII. 2. 1) the Scripture says : — 

u t u 

“Thus he who desires the world of the fathers, by his mere will, 
tlie fatliers come to I'eceive him, and having obtained the woild of the 
fathers, he is happy.” 

Thus this previous passage shows that the meeting with relatives, 
&o., takes place by were will, and by no other effort. If any other effort 
was also neces.sary,then the particle “Eva,” “mere,” would become useless. 
Though there was similarly the word ‘ Eva ’ in the description of the soul 
as “mere mass of intelligence” yet there we added- the 

eight qualities, because of the complementary text of the Prajapati’s 
declaration. But there is no such complementary passage with regard 
to Satya-safikalpa, which would require us to hold that some other 
attributes must be added here also ; aad that the will does not accomplish 
itself, but requires something else. 

But this kind of Mukti, in which one’s own expansion of power 
is the predominant element, is not liked by those who are the true servants 
of the Lord, and have tasted the sweets of service. They look down 
upon this sort of Mukti. This explains also those texts which deprecate 
such Mukti. 


AdhiJtarana VI. — The Mukta is under the co7itrol 
of no one, hut the Lord. 

Now, though the Mukta is one whose wish is ever true (Satya-aafi- 
kalpa^ yet he is dependent on the Lord and on the Lord alone. The 
author shows this fact in the next sutra. 

{Doub).—ls the Mukta under the governance of anyone other than 
the Supreme Person or not? 

{Purvapaksa).—Ee is under the governance of Beings other than 
the Supreme Person. Just as the man who goes to the palace of a 
king comes under the control of the officials of the king, so also the 
Mukta who has entered the home of the Lord, comes under the jurisdic- 
tion of the companions of the Lord. 

{Siddhanta).— This view is set aside in the next sutra. 
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’^FT^^nfMfrr: n ^ I « I 5. n 

Atah, for this reason, Eva, indeed. ^ Ciia, and. 
Ananya-adliipatih, having no other master (except God). 

9. And for this reason, indeed, he has no other 
Master. — 546. 

OOMMBiVTARY. 

“For this reason,” namely, because of the manifestation in tlie 
Freed Soul, of the attributes of True-Resolve, &c., through tlie grace of 
the Supreme Person, the Mukta has no master over him. Tliat is to say, 
he has no ruler over him except the Snpi-eme Person Himself. He sliiues 
forth and sports about, dependent on tire Supreme alone. Were he 
under the control of any other person, then his case would not differ 
from one being in the bondage of tire Samsara, though that bondage may 
be of a different sort. Though the True-Resolve possessed bj^ the Mukta 
Jlva is the essential nature of the Soul, yet it has become manifest owing 
to his meditation oir the Supreme Person. Heiice He orrt of compassion 
constantly gives joy to His protege— joy which is endless and infinite. 
That the Lord gives joy to the Freed will be shown firrther on under- 
Sutra IV. 4. 20. and the rest. The Mukta also is equally happy in getting 
the privilege of eternally serving the Lord of eternal bliss and Protector 
of His proteges. The Jiva being a portion (arnica) of the Lord, his agency 
and enjoyment all depend upon the Lord. This has already been shown 
previously. 

The sfitra is explained in another way also by some. “For this 
reason,” namely, because he becomes a Satya-Sahkalpa, oire whose 
wishes spontaneously realise themselves, the Mukta “has no other master,” 
is not under the law, rises above all commands and prohibitiou.s of 
Sastras. Were he still under the rule of the law, his trueness of resolve 
would become obstructed thereby. [No one who is under the law, can 
be said to have a Free- PFi/Z or Satya-Safikalpal. 


Now the author shows that the Mukta gets a new Divine boclv. 

{Doubt ). — There arises the following doubt. Has the Mukta who 
has approached the Highest Light got any body, or has he not ? Or has he 
a body whenever he desires to have one ? Or can he not get any body ? 

, {P'Arvapah^a).—On this point, the author first gives the opinion 
p'fMdari. ^ . 
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fiwrl II 8 I ? o II 

^¥T|% AbhavCj as regards the absence. Badarih, B^dari. Aha, 

says. f% Hi, because (of the Chhandogya, Vill. 12. i). Evam, thus. 

10. BMari (opines that the Mukta Jiva) has no body, 
because thus the Scripture declares. — 547. 

COMMENTARY, 

Badari holds that there is an absence of body widi regard to the 
freed. The body is always the outcome of one’s good or bad or mixed 
Karmas. It is Adrista-niade, In the state of Release, all Karmas being 
destroyed, there exists no Adrista, so there is no possibility of the 
origination of a body. Why? Because the Scripture declares thus: 
because the text of the Ohhanclogya, VIII, 12. 1, says so. 

TO 5r sE^er: it \ ii 

q?? 3qtlto%q?I ?#rr ?s:W¥r^FRI!%|Rll 03- 
^ qc ^ ^fru: 

5 ^; ^ 33 qq^ frfcn^q^ ^q^qa^^c- 

^ qqr s^fpq fg? qq^qqf^^Cft sttw ii \ n 

'‘Maghavat, this body is mortal and always held by death. It is the abode of that 
Self which is Immortal and without body. When in the body the Self is held by 
pleasiire and pain. So long as he is in the body, he cannot get free from pleasure and 
pain. But when he is free of the body, then neither pleasure nor pain touches him. 

“The wind is without body, the cloud, lightning and thunder are without body. 
Now as these, arising from this heavenly ether (space), appear in their own form, as 
soon as they have approached the Highest Light. 

“Thus does that serene being, arising from this body, appear in its own formas 
soon as it has approached the Highest Light. He is the highest person (Uttam Purusha.) 
He moves about there laughing (or eating), playing and rejoleing (in his mind), be it 
with women, carriages, or relatives, never minding that body into which he was born. 

The above passage in the first verse shows that wherever there 
is a bexly, tliere must be pain. It, therefore, says further on “ when 
the soul goes out of the body,” &c., then it is above all pain, (S:c. Thus 
the Ohhanclogya Up. clearly says that the soul in the state of Mukti is 
bodiless. 

The Bhiigavata Pui-ana also says : — 


“ Tte dwellers of Che city bf Vaikontha, devoid of lifo-breaths, sense-organs and 

body.’* TiAi . mi - 

This is the opinion of the sage Badan. The author next quotes 

the opinion of Jaimini. ' 
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^Tf Aha, says. f| Hi, because Evam, thus : Jaimimh. jamiiu!. 

Vikalpa, option. ^TWST^Trf Ainaiiaiiat. by thinking ab>ut; meiitianing. 

11. Jaimini holds that, because the Scripture declares 
thus, therefore the Mukta has a body, as the passage deeiar- 
ing the optional possession of many bodies.— 548. 

COMMENTARY. 

Jaimini bolds tbe view that the Mukta has a body. Why ? Because 
of the declaration of option in the scriptaie. In the Chh. [ip., Vll. 2ij. 2, 
where the Bliuina Vidyti is described, there i.s the following 

^ 51^1% qs=gv:iT s*f' 

5icf ^ 

“ There is this verse, ‘ The Released does not see death, nor illness, nor pain. The 
Released sees everything and obtains everything everywhere. 

*‘He is one, he becomes three, he becomes five, he becomes seven, he becomes nine, 
then again he is called the eleventh, and hundred and ten and one thousand and twenty. 

Tlie above shows that tlie soul can assume various bodies simul- 
taneously, aud as the soul is atomic in its essential .Form, its becoming 
many can be only by its assuraing diverse bodies. 

Nor can it be said that the above description of the Chh. Up. is 
not a fact, but an Arthav^da. Because the description crimes under t!io 
topic of Release, and is a bare statement of truth, not a hgurntivo expres- 
sion. This being so, the statement of the Chh, Up. (Vi 11. 12. 1) regard- 
ing tbe soul being bodiless, in the state of Alukti, means that it has no 
body dependent upon Adrista or Karinas. That the souil has a bod})^, 
not of .Prakriti,k matter but of celestial essence, is proved by the Sinriti 
text also : Vasanti yatra purastU:i sarve Vaikuntha nmrtayah, where 
dwell released souls, all having celestial bodies (Vaikuntha Muriii/’ 

Now the author gives .his own opinion in contradistinction to tinit 
of Badari and Jaimini. 

sOtra. IV. 4. 12. 

Uvada^a, twelve. Ahavat, like days ;ju.sL as the twelve days 
sacrifice, Ubhayavidliam, of both kinds. Badarbyapah, Badara* 

, yaija (thinks^ ^ Atah for this very reason. 

12. Fortlds reasou, Badar^ana holds that Mufctas 
Caie' of hpth kjads. (they: are both bodiless and have bodies), 
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Hari pervades tlie Miikta Jiva, witli his form of l)liss, intelligcnirr and 
alhpervadingness, and when He has become, as it were, all the sense-’ 
organs of the Mukta Jiva, his eyes, ears, etc., then how shmild such 
a Mukta Jiva see another, and with what lie shmild see aiiother, etc* 
Verily through the energy of Hari Himself, he sees Hari, through the 
sense-organs which themselves are Hari. Thus tlie iliikta sees Hari with 
the organs which are Hari and the life-energy which is Hari. lienee the 
&uti says ‘Svheii the Self only has become all this for the Mukta, how 
should he smell another, how should he see another, how should he liear 
another,’* etc. 

This idea is more explicitly expressed in the Sruti of the Sladh- 
yandinayanas which is to the following effect. 

^ «^i5r sRSfTf^T^rpRi mm aiwr 

That Brahmanistha ijuttmg off this mortal body, and having reached Brahman, sees 
through Brahman, hears through Brahman, yea perceives everything through Brahman. 

The Smriti also says the same: — “where dwell these spirits all of 
thena having celestial bodies.” 

This Sailkalpa or will, which blooms out in the Mukta, is to be cul- 
tivated from the very time of his earliest practice, and must be understood 
to be the same will, Which he was cultivating during his period of Sadhana. 
Because the Sruti says “Yatha kratuh,” “ as a man wills in this life, so he 
gets in the next-” In fact, the Mukta even before he gets the state of 
Mukti, has been constantly willing “May I walk through the feet of Visnu, 
or rather 1 am walking through the feet of Visnu, I am seeing througli the 
eyes of Visnu, ” etc. Since this had been his aspiration, even before 
Mukti, it becomes realised in the state of Mukti. 


Adhikarana VIII. — The Alukta enjoys objects 
is not quiescent. 

In the preceding Sutras have been described the attributes wliich 
the Mukta possesses, in order to enjoy heavenly blessings, and his getting 
a divine body through which he enjoys them. That there are enjoy- 
ments to be experienced in Mukti, we find established by texts like the 
following of the Tait. Up. (II. 1. 1.): — 

“ He enjoys all objects of desire along with Brahman.” 

.• Now the author mentions that this enjoyment may be problematic 
and hence arises the following, doubt. 
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(Pit7'vapaha).—The Purrapaksin maintains, that since the Mukta is 
levoid of body and sense-organs, it is not possible for him to enjoy any 
!bject. If it be said that being a Yogin, he has the creative power of 
nakiug a body for himself in order to enjoy objects, to this we reply, 
hat being full of divine ecstacy and bliss, he will have no hankering for 
lensations, and will not create a body to enjoy external objects. The 
dukta, therefore, does not enjoy objects of desire. 

(SiddhAnta).— This view is set aside in the next sutra. 

sCiTRA IV. 4. 13. 

U ^ I 8 I 

33 Tanu, of the body, 'sprif Abhave, in the absence. Sandhyavad 

iust as in a dream, Sandhya means dream. Upapatteh, it being possible. 

13. Even in tlie ab=!ence of a body, tbe Mukta enjoys 
objects, as in state of dream ; because of the reasonableness 
of such enjoyments. — 550. 

COMMENTARY. 

The enjoyment is not impossible, even in the absence of a (self- 
created) body. As in the condition of dream (where the objects of enjoy- 
ment and the subtle bodies through which those objects are enjoyed are 
cieated by the Lord Himself j, so in the state of Mukti ; (though the Mukta 
may not desire any such enjoyment, the Lord out of His fullness bestows 
such enjoyments on him). Therefore, as in a dream, where there is no 
body, but still enjoyment, so in the state of Mnkti, there is enjoyment even 
without the body. 

Of course, when the Mukta creates a body, then his enjoyment is 
more full and intense. As is mentioned in the next sutra. 

sCfTRA IV. 4. 14. 

u « i 9 I 9^ u 

^1% Bh^ve, in the existence of (the body), Jagradvat, just as in the 

waking state, 

14. When there is a body (then the enjoyment is 
more intense) as in the waking state, — 551. 

, COMMENTARY. 

, When there is a body, then the enjoyment is, of course, as full as in 
the waking state.' As to the objection of the Purvapaksin, that the objects 
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of enjoyment have no attraction for the Miilcta, it is perfectly corrijct. But 
as these objects, like sentiments arising on the experiencing of a work of 
true art, are looked upon by the Mukta as gifts of God, liis Prasltia, 
he does m^t discard them, but on the contrary accepts them eagerly. 
Hence the objection is not valid. As the Lord Hari Himself is over full 
and self-satisfied, yet enjoys the offerings made to Him by His devotees, 
in order to satisfy the wish of His devotees ; and the desire hir eiijo,yment 
of the Lord is but a response to the wish of His devotees ; so there arises a 
desire in the Mukta even, to enjoy the objects of desire as the sacred gift 
of the Lord, as His Prasdda ; and this is indeed not an ordinary de.sire but 
Bhakti. And it should be so understood. 


Adhikarana IX. — The Mahta is Omniseient. 

The autlior now shows that the Mukta is omniscient. 

( n?aya).~lu the Ohh. Up. (Vlt. 26. 2, see sutra 1\L 4, II. 1.) We 
have the following : — 

“ The released, soul does not see death, nor illness, nor pain. The released seo-s every- 
thing and obtain-s everything, everywhere.” 

This shows that the released has knowledge of every object. 

{Doubt ). — Is it possible that the released should possess such omnisci- 
ence or is it not ? 

(Pitrcapaksa ). — The Purvapalojin maintains that the released soul has 
no omniseienee, because the scripture says that it is embraced by tlie 
PrSjfia Self, Bri. l.r. (IV. 3, 21). 

cTgfr ^rqrfcrqrrciTww^ ^*Tgr?r?irfst?Tqfr 

5T srnr'srrcirjrr ^ srh'’ 

“ Tills incloed is his (fcinie) form, free from desires, free from evil, free from 
fear. Now as a man, when embraced by a beloved wife, knows nothing that is 
without, nothing that is within, thus this person, when embraced by the intoJIigont 
(Prajha) Self, knows nothing that is without, nothing that is within. This indeed Is hla 
(true) form in which Ms wishes are ftilfllied, in which the Seif (only) is his wish, In which 
no wish is felt, free from any sorrow. 

{Siddhdnta). — This view is set aside in the next sutra. 

SOTRA IV. 4. 16. 

II 8 I « I ? V II 

Pradfpavat, just as in the case of a lamp. Ave^ah, entering* 

Tatha, thus* tlij., because., Dariayatif declares (the scripiure). ' 
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15. The pervasion (of tlie soul of the Mukta in every 
object, and his thus knowing every object), is like that of a 
lamp ; because the scripture; declares it to be so.— 552. 

COMMENTARY 

As a lamp, thou,£ 5 li remaining in one place, enters into many places 
tlirough its rays, so the Mukta enters into many objects through the 
spreading out o£ its Prajfia (the aura of consciousness). To this effect is 
the Sruti of the Svetrslvatara. Lp. (1^. -18). ^ 

^ II u 

» When the light has risen, there is no day, no night, neither existence nor non- 
existence, kiva the blessed alone is there. That is the eternal, the adorable light of 
Savitri, and the ancient wisdom of tha Jiva (Prajua) proceeded from That (Lord Han).’ 

The above shows that “tasin4t,” — “fx'om Him, from the Loid Haii, 
the ancient wisdom of the Jiva, so long under obscuration, spieads forth 
then. 

Bays an objector ; It is not reasonable to hold that the Jiva becomes 
omniscient in the state of Mnkti. The Br. Up. (IV. 3. 21 ante) says the Jiva 
is then in the embrace of the Lord and is unconscious of every discrete 
knowledge. The next sutra gives a reply to this objection, and explains 

that verse. 


sfiTRA IV. 4. 16. 



Svapyaya, deep sleep. Sampattyoli, and union ; tlie death- 

swoon. The moment just before the departure of soul from the body is called 
Sampatti. Anyatara, either, any one of the two. Apeksyam, to 

be referred, having regard to. ?rrf|sf5r?[ Aviskritam, manifest ; declared, fl Hi, 

because* 

16. (That verse of tlie Br. Up., IV. 3. 21) refers to 
eijher the state of deep sleep or to the state of death swoon 
(it does not refer to the condition of the Mukta) ; because the 
scripture has made it clear.— 553. 

COMMENTARY. 

The ' above Br. Up. text is not enough to prohibit the possession of 
discrete consciousneiss by the Mukta, because it has refer’ence either to the 
condition of deep sleep or of death swoon. In the Chhandogya Up. (VI. 8. 

‘ T) the word Svapiti is*thus explained : — Svam aplto bhavati tasinad eriam 
' Svapiti ity fichaksate: svam hy apito bhavati: “ He has reached the Self 
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(sva), therefore, they say Svapiti (he sleeps), because he has gone to liis self 
(S\ra).” Further in the same section (VI. 8. 6) it says “ when the man 
departs, speech merges in the mind, tlie mind in breath, c%c.” Thus the 
scripture describes the states of deep sleep and death (Sampatti) as states 
of unconsciousness. On the other hau l, it reveals the state of .Mukti as 
that of all-knowledge. In the same Ohhiindogya Up. (VIll. 11. l.llndra 
addressing .Praj4pati thus deprecates the condition of deep sleep : — “ In 
truth he thus does not know himself that he is I, nor does he know any- 
thing exists. He is gone, as if to utter annihilation. 1 see no good in this.” 
Thus showing the utter unoonsciousness of the Jiva in deep sleep, the 
same Sruti, in the speech of Prajt.pati, describes the state of Mukti, unlike 
that of deep sleep, as a state of most vivid consciousness, in these words 
(VIIL 12. .5.) : — “ He, the Self, seeing these pleasures through his divine 
eye, i.e., the mind, rejoices. The Devas who are in the woild of Brahman 
meditate on that. Therefore all worlds belong to them and all desires.” 

Thus the Chhftndogya Dp. clearly draws a distinction between the 
deep sleep and death which is that of unconsciousness, and the state of 
Mukti which is a state of exalted consciousness. The word ‘ annihilation ’ 
used in the above means ‘ iion-perception of any object. ’ 

Thus it is proved that the released soul is Omniscient. 


Adhikarana X. — But the Mukta cannot create a, world. 

In the Chh. Up. we have the following (7111. 1. 6.) •• — 

Those who depart from hence without having discovered the Self and those true 
desires, for them there is no freedom in ail the worlds. But those who depart from hence, 
after having discovered the Self and those true desires, for them there is freedom in all the 
worlds.” 

As an example of ESmacharya or freedom in all the worlds, the same 
Upanisad mentions (VJII. 2. 1, &e) 

n 3fr^% wmi ?rf- 

^ II R n 

“ Thus he who desires the world of the fathers, by his mere will the fathers come to 
receive him, and having obtained the world of the fathers, he is happy. *' 

And he who desires the world of the mothers, by his mere will the mothers coma to 
receive him, and having obtained^ the world of the mothers, he is happy,” 
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(Douht ). — Here arises the doubt, does the released soul become the 
world-creator or not ? 

{Pitrmpahm). — Since the Mukta has reached the highest equality 
with the Lord (Muudaka Up., III. 1. 3), and since the scriptures mention 
that the Mukta has the power of realising all his thoughts (Sattya-safikalpa), 
he must have the power also of creating the universe. 

{Sicldhanta.)— This view is set aside in. the nest sutra. 

StrTRA, lY. 4. 17. 

Jagacl, -world. Vyapara, energy, creation, Varjyani, 

without, excepted. Prakaranat, from the subject-matter. 

Asainiihitatvat, on account of non-proximity, 

17. (The Mukta has all powers) with the exception ' 
of creating the uniYerse ; because the context and the non- 
proximity (debar any other Yiew'). — 554, 

COMMENTARY. 

The Mukta no doubt creates the Pitriloka and Matploka, etc., as we 
learn fi’om the Ohh. Up. (VIII. 2, 1. &c) ; but his creation has this limi- 
tation, that it is a local creation only, different from the creation of the 
Supreme Brahman, who creates the whole universe, consisting of spirit and 
matter, sustains it and dissolves it hack into Hirhself. This power belongs 
to Brahman alone and to no Mukta Jiva, as we find from the Tait. Up. 
( 111 . 1 . 1 .) 

II mm fqgpcgrogK ii ii mm 

mmwmm ar# ^ ii ?r^ ii ?ic1t 

II snfcTTw ii ii ii h 

''BhiMgn YarHiii went to his father Varana, saying: “ Sir, teach me Brahman.’^ He 
told him this, Food, breath, the eye, the ear, mind, speech. 

**Then he said again to him ; ‘ That from whence these beings are born, that by which 

■when born, they live, that into which they enter at their death, try to know that. That 

Is Brahman.*’ 

Witli the exception of Jagatvyfipara, the released soul has every 
other power. How do we know this ? From the leading subject-matter 
and h'orn non-proximity. The leading subject-matter in the above passage 
of the Taitt. Up., is Supreme Brahman. The son asks his father to teach 
him Brahman, and the father defines Brahman -as “ that from whence 
thfese beings are born, (etc.” The topic there is of Brahman and not tho 
Telexed soul. . Nor can the released soul, By any metho.d of attraction and ' 
4 ' ' ■ '' ' 
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imitation, get this power of world creation. In fact, that Upanisud in fL 6. 
1, expressly says : — 

It It irfef asr fir ii ssRrn^ 

gctr ftfir u 

“ He "wbo liiiows Braiiman as non-existing, becomes himself non-oxlstlng. Me who 
knows the Brahman as existing, him we know himself as existing.” 

Moreovei’, the Mukta being not the subject matter umlei- tlisenssioii 
ill the immediate proximity of the Tait. verse, lie cannot be said to acquire 
this power of world-creation by any means. If it were otherwise, tlien the 
author of the sutrarvould not have defined Brahman as he does in 1. 1. 2, 
as the Creator of the universe, for all definitions presuppose some special 
individual attributes. 

Moreover, if every Mukta became a God, with the god-like power of 
creation, then there would be many gods in this universe, and instead of 
this being a cosmos, it would be a chaos. Therefore, the Mukta is not 
equal to God, and has not the power of world-creation. 

Says an objector, but Taitt. Up. and Chb. Up. both declare that a 
released soul becomes the object of adoration to the Devas even, and since 
they teach that be possesses such lordliness, it is natural to suppose that 
lie has the power of world-creation. Thus Taitt. Up., 1. 5,3, says:— ■ 
Sarve asmai deva balim Ivahanti, “ (all Devas bring offerings to him.)” 
So also the Clih. Up., 7. 25- 2, says. Sa svarad bhavati tasya sarvesu. 
lokesu kamacliaro bliavati.” (He becomes a seif-rulei-, he moves in all the 
worlds according to his wishes.) 

This objection is raised in the first half of the next Sutra, and 
answered tliereiii in the next half. 

SC’TRA IV. 4. 18. 

n ^ 1 2 j ^ q tt 

jTcgg Pratyaksa, direct, sqtsfrrg; Upadesat, on account of (direct' teaching. 
n Na, not. hi, so. Chet, if. q- Na not. Adhikdrika. those 
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OOMMEJiTTARY. 

If an objector say “the Sriiti itself directly teaches that the Mukta 
can create a world ; and so it is not proper to deny to him the })ower of 
world-creation,” we reply to him thus “ The texts are wrongly interpreted 
by you. They refer to the power of every Mukta, to go to .the spheres of 
cosmic rulers like Brahma and the rest : and there enjoy all the pleasures 
of those splieres, through the kind permission of the Supreme Kuler.” 
Thus the Mubtas, like the Ivumaras, Narada and the rest, have unobstruct- 
ed power of movement in every sphere, and this is what is meant by the 
word “Kamachara,” “freedom of movement.” The rulers of those spheres 
moreover, honor such august visitors with all reverential offerings ; and 
this is what is meant by the phrase “ sarve devS balim asraai avahanti ” 
— all Devas bring offerings to him. Those two texts are not an authority 
for holding that a Mukta can be a world-creator. They merely show that 
a Mukta participates, thi’ongh the most merciful kindness of the Loi'd, 
in all enjoyments to be found in those phenomenal spheres which declare 
His glory. 

Says an objector--if a Mukta enjoys all the pleasures to be found 
in the various worlds of phenomena, then he is no higher than an 
ordinary world-cniTent-driven soul (Sams^rl Jiva), for all phenomenal 
pleasures have an end. The next sutra answers this objection. 

S&TRA IV. 4. 19. 

^ n ^ I ^ I H II 

fWgsrC VikA,ra, in the wordly life : the changing, Avarti, not exist- 

ing ; Vikara-avarti= Brahman, that in which change does not exist, Cha, 
and. tWr Tatha, of that kind, Hi, because. RCrran Sthitim, abiding, 
position, Alia, says. 

19. (Tlte Mukta ever abides in) That wbo is 
changeless, because the S'ruti also has declared such abid- 
ing.— 556. 

COMMENTARY. 

“ The changing ” is this world of plienomena, for it is the six-fold 
modification, which every being in this world undergoes. I'hat which does 
not exist in the changing is called Vikcra-avarti. It is the cliangeless 
Bialiman and the abode of Brahman, which also possesses all the attributes 
of Brahman. The Mukta dwells in all sphei'es, fully knowing all the laws 
that govern those sphert^, and all the attributes and nature of the Lord, 
who has created ' tliose spheres. Through the might of his Tidyf, he 
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knows both the nature and the attributes of tlie Lord, free from the two- 
fold covering. Thus the dwelling of the lilukta in thtse si'dieres, difl’ers 
from the dwelling of the Sainsari Jivas in them. "The Sniti also has 
declared such abiding.” Thus the Kath, Dp., V. 1. declares : — 

n ^ f^fsirar 

There is a town with eleven gates belonging to the unborn Brahman, %vhoso tlioiighls 
are never crooked. He who meditates on Him (in the lotus of the heart) grieves no 
more, and being liberated (from Avidyd which covers the essentia] nature of liraiitnan) 
becomes free (from the Mfiytt which veils the attributes of the Bord.) Thi.s is tluit. 

The above verse shows that the sage becomes free from the two-fold 
veils and being tben free, be comes face to face with the I^ord, and 
ever remains enjoying the highest end of man. 

This covering or veil is really no covering on the face of the 
Lord ; it is like the clouds covering the sun. As a matter of fact, the 
clouds do not cover the sun, but it is from the point of view of the 
pbseiwer on earth that the cloud.s ap'pear to cover the sun. Similarly, 

■ th^se two coverings of the Lord (the Swarupa Avarika and tlie Guna 
•> Avarik^) are not real coverings, existing in Brahman, but veils existing 
between the Jiva and Brahman, and existing in the vision of the J!va 
alone and not in Brahman, 

This we find clearly stated in the Bh%awata Punina : — 

I ft jtj ii 

The men of perverse intellect deluded by this khlya of the Lord, 
which stands shamelessly within the scope of their vision (putting a veil 
on it) mistakenly assert this is “ mine ” this is “ I.” 

For as the cloud cannot really cover the sun, so this shameless 
M&yS. cannot cover the Lord, but only throws a glamour on the vision of 
the befooled man. 

Says an objector : — Since the highest end of man is to realise the 
essential nature of the soul, as intelligence^and bliss, and as possess! ng 
the attributes of true resolve (Satya Sahkalpa) and the rest, wliere is the 
. necessity of making further efforts to know God ? To know tlie Self is 
enough. 

d ‘ This objection is answered in the next sutra. 

I A w 2 \ 2 \ \o \\ 

they both show. Cba; and. qst? Evaiu, thus, 
Ar#,. knowledge : ^ruti, Anumane, and inference; 
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20. Tlie Revelation and Tradition also show it thus. 
—557. 

COMMENTAEY. 

Thougli tlie Mukta Jlva is as described above (namely, is intelli- 
gence, bliss, Tvill-power, &c.), yet iu its own nature it is not endowed 
with infinite bliss (or inlinite knowledge, &o.) : because it is atomic in 
size. (It is by its failing into the infinite ocean) of Brahman, that it, 
acquires measureless bliss. This is shown botli by the Revelation as 
well as by Tradition. Thus the Taitt. Up., 11.7, Rasam hy eva ayam 
lahdhva iinandi bhavati : “indeed by getting this Flavour, he becomes 
blessed.” So also in the Gita, XIV. 27: — 

^ ^ II II 

For I am the abode of tlio Etern. 4L, and of the indestructible nectar of immortality, 
of immemorial righteousness, and of unending bliss. 

The word ‘ Cha ’ in the sutra indicates that we may also apply the 
analogical reasoning here. As a poor man becomes rich when he takes 
refuge with a rich person and becomes his favourite, so the Jiva essentially 
atomic, becomes infinite tlirougb the infinity of the Lord. 

But, says an objector : Does not the following text show that the 
Released gets the higliest similarity with God ? And if the Released is 
similar to God, it is by virtue of his own self that he becomes god-like, 
what is the necessity of a God then? The following verse of the Mund. 
Up., III. 1. 3, shows this similarity : — 

Wit autikfikr 5^ ii 

H ^ u 

When the seer see-s the brilliant maker and Lord of the would as the Person in 
whom Brahniit has his source, then he becomes wise, and shaking off good and evil, he 
roaciio.s tlie hicjheat similuritij, free from passions,” 

fOItjeeJian). No doubt, the soul is spoken of as atomic, but that is 
merely a figure of speech, in order to facilitate the understanding of it. 
The Buddhi is atomic and its attribute is wrongly ascribed to the Jtva 
who is really ATbhu or all-pervading. 

This objection is answei'ed in the next shtra. 

’ ' StfTRA. IV. 4. 21. 

ii a i a m? n 

%r» Bhoga, enjoyment, ^fsr, .Matra, only, Sffmya, eqality. 

.. i,iAgat, bn account of indication, if Cha, only, sf, Na, not. This word is to 
be read into the aphorism by drawing it from IV, 4 . 18 , ; : 


|vJ 

■ 770 VED^T^^Sl^TRAS. IV ADHYlYA. {Govinda V 

21. Tlie similarity of the Jiva with. Brahman is in the ; 

matter of enjoyment only : hecanse of the indication of the 
®"lrati.--558.::":^^^^ '''d-- '• d:::, 

COMMENTARY. 

The word Cha “ and ” has the force of only here. The word ‘ not ’ 
is to he read into the Sutra, from Sutra IV. 4. 18 : and thougli its Anuvritti 
was not current in the two sdtras immediately following it, it is cmreut in i 

it, by the maxim of “ frog-jump.” The Taitt. Up., II. 1. 1. “ tie reaches all 
objects of desires together with (saha; the all-knowing Bralnnan,” indi- 
cates that the Mukta is equal to God in matters of enjoyment only : 
because from the indicatory hint given there, the sense of the passage 
is not that the Mukta is essentially and absolutely equal to the Lord. 

In a previous sutra (II. 3. 19, p. 355) it has been proved that the 
soul is really and not metaphorically atomic, and so this objection that 
( the soul is all-pervading has already been answered. 

In that sutra, the essential form of soul is determined, in the present 
' /sutra, the author of the treatise shows that the Jiva and Brahman have 
equality only in the matter of enjoyment, but they are different in their j 

. essential nature — the one is atomic, the other is all-pervading, &c. This | 

inequality, moreover, is real and not fictitious. ' ,i 

Adhikarana XI. — The Mukta is eternally free and | 

' , ■' never i^eturns. i 

- . . Now the author commences the topic that the Mukta is every- 
where in the proximity of Brahman. 

(Vi?aya).—Al\ the texts describing the attainment of ihe world of 
the Lord by the free, are Visaya texts here. 

(Dotdt).— -There arises this doubt. Is this Mukti, which consists 
in reaching the Lord, permanent or temporal ? 

(Pilrmpaktsa).— Since this release consists in reaching a particular 
world or Loka, and there is no distinction between Lokas, so far as their 
phenomenal nature is concerned, whether it be Svarga-Loka or Vaikunt-ha- 
loka ; and from every Loka there is a possibility of fall ; so the Mukti is 
not eternal, 

= . [Siddhanta ). — This view is refuted in the next sfitra. 

nsSTl II « I 8 II 5 ' 

:-y; Anavrfttih, no return. <^abdat, on account of the scrip- . i;. . 

tural statement. Anavritti^ no return, sffssfrf gabdat, on aecountof ’ / 

‘ the hcripmral statementi:-- / - - • 
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22. There is no return (to Samsara for the Mukta) 
because of the word of God ; yea there is no return, because 
of the word of God. — 559 . 


commentary; 


He wlio lias reached the world of the Lord, by devotion to Him, 
accompanied by a knowledge of His qualities, never comes back from it 
to Samsara* Why? Because of the Word. Because there is this scrip- 
tural statement in the Chhandogya Upaiiisad (IV. 15. 6) : — 

^ stfiq«r srf^q^niTqT 

11 % u 

‘‘ He leads them to Brahman. This is the path of the Bevas, the path that leads 
to Brahman. Those who proceed on that path do not return to the life of man, yea, they 
do not return,” 

To the same effect is the following| verse of the Chhandogya Up. 
(VIIL 15.1):— . ^ ' ■■ 

fr ^ jsror- 

iff ^ 5rj?:Tq^ » til 

He verily thus passing his life, attains on death, the world of 
Brahman, and never returns therefrom, yea, never returns therefrom. 

To the same point is the following Smriti text: — 

jqlFTT f5^ref?w5n^qcriri 
5«5r ^5T ffflcRR! ’tfcor »t?rT: li K>. II 

Having come to Me, these Mahatnifis come not again to birth, the 
place of pain, non-eternal ; they have gone to the highest bliss. 

g ^iciq 2?^^ q II 

The worlds, beginning with the world of Brahma, they come and go, 
0 Arjuna’ but he who cometh unto me, 0 Kauuteya, he knoweth birth no 
more. (Gita, XVIll. 15, 16). 

Nor indeed can it be feared that the Supreme Lord, the blessed Hari, 
will ever wish to throw dorvn from his world, His servant, the Mukta, 
or that the Mukta would ever wish to leave his Beloved. For has not 
the Lord said in the Gila (Vll. 17} “ I am supremely dear to the wise 
and he is dear to me.” Or does not the Bhagavata Parana also say, 
“ Sadhavo hridayam mahyam sfidblruam hridayam tu aham,” “I am the 
heart of the Sfidhus, and the Sadhus are verily my heart.” Thus there is 
excess of reciprocal love between the two, leaving ho room , for ahy 
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such doubts, unworthy botli of tlie Lord and His Devolee. Also ui the 
Bhigavata Purana, we have the following : 

Those who leaving aside wives, sons, houses, lives and richos snnglit sholtcr in me, 
how can I allow myself to desert them ? 

A clean-souled man never leaves the feet of »Sri Krisna, just as a travel ler ^^Ilo has 
reached his home after undergoing all sorts of trouble, does not leave it. 

Thus, on the one hand, the Lord has the strong deterininalion not to 
leave his devotees and, on the other hand, his devotees have an equally 
strong love for Him, which does not allow them to leave Him, 

To sum up, the Lord never abandons His own extremely beloved 
children, who are a fragment of his own essence, after having brought 
them to His home, and after hiving washed away their ignorance, which 
had caused them to turn their face from the Lord. More so when it is 
remembered that the promises of. the Lord are ever true, that His resolu- 
tions are never frustrated, that He is an ocean of protecting kindness for 
all those who take shelter under Him, and that He is the Lord of all. Such 
a being will never renounce his devotees, who have abandoned everything. 

The Jiva also, on the other hand, whose quest was ever happiness, 
and who had constantly been deluded by a show of it in the shape of 
wives, children, etc., and who had passed innumerable lives ill the pursuit 
of these false pleasures, will not leave that infinity of true joy and 
wisdom, the best friend and master, the most merciful, when he has found 
Him through the grace of the good teacher and through the arising of his 
good fortune. The soul, when it has once found its origin, never has 
any desire left for things other than the Lord and follows Him alone and 
never wishes to be away from Him. This is not a question for logical 
arguments, it is a matter learnt through the scriptures alone and must be 
so believed, whose sole authorities are the scriptures. 

The repetition of the sutra indicates that the book has come to an 

end. 
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APPENDIX L 

TH:E DRTGIN OP BHAKTI DOCTRINE. 


The ({octriiie of Bliakti has given rise to many theories with regard 
to its origiiL Several European authors are of opinion that this doctrine 
isborrowcal by ilie Indians from Cliri&tanity. There is notliing improbable 
intrinsically in this tiieory. Christian colonists were in India long before 
the rise of Madhvaclnbya and Rammiuja. TJie following quotation from 
Mr. Kennedy’s notes in the Journal of the Royal Asiatic Society for April , 
1907, shows how Cliristianify could have affected Hinduism : — 

tixe North-West frontier we find an entirely differeut state of things. Baetria 
was the homo of all pei'seeutod sects. To it lied the Mauicheaus, the Mazdakites, the 
Ohristians, whenever the whim of tiie monarch or the i>ressure of the Magi or the relations i,; 
with home prompted Sassaiiiaii kings to persecute their subjects. Christianity was 
planted at a very early period in Baetria and Nourished there greatly. Bardaisan, the 
great Syrian Gnostic, who died in 228 expressly mentions the Christian communities 
of Baetria and Persia. ‘ John, the Persian, Bishop of the church of Persian and Great 
India,’ attended the Nicene Coaneil in 325 A.D. The Bishop of Herat was present at a 
Oouneii held by the Katholikos in 421 A.D. Christianity spread among the "White Hons in 
the fifth century, and the.y liad a Bishop of their own by the middle of the sixth. Some 60 
years later Chosroes II transported a vast niiniber of Cliristiaii captives taken in the 
Eoman wars to Sei.stan. In the seventh century Merv became the scat of Metropolitan 
Archbishop, and not only Nestorians but Jacobites had their own bishops throughout all 
those regions. India was surronnded on the North-West frontier by a ring of Christian 
communities, many of them allied in blood to the barbarous tribes from Central Asia 
■which were then invading ludia, and ready to adopt the first tolej’able religion presented 
to 

iMatlmra, tlie home of Krislina’s worship, was peopled by the 
Gurjars in the fifth century, and it is said that these Gnrjars brought the 
Euchi Bhakti doctrine of Christianity into India, from Baetria. The whole 
of this is very ably summrised by Mr. Kennedy in his paper on the “child 
Krishna, Christianity, and the Gurjara” in the October No. of the J. E. A. S. 
for 1907. The following quotation from it will show his point of view : — 

are now in a posifclon to make eortaiu inference. (X) The earliesb sotMements ' 
of t.ho Gufjars were in the extreme noj>tli-west of the Panjab. Their physique, their 
traditions and the present distribution of the clan point to this conelixsion, and it is no 
imB certain that the Southern Gurjars came from the North, probably byway of Eajpxitana., 
py The Ghrjars suddenly appear in the middle oi the sixth century as a groat and po wer- 
iJfiX over a wide area, and founding Important states. The Greek historians, 

and otheF_ smtrees have made us well acquainted with the ri;ribes'of;.''l^ 
;fan‘jab.^ >; The sudden appeavanee among them of a people so great and 

the ’hypothesis of a ^ foreign migration*' G- 
iftnrjaby who worshipped nelther^ Siva nor .Buddha, cannpt have bepn of Hsdia , 






origin, and tlieir sun- worsiiip, their .^waggons, and to some extent their polyandry, all 
point to Central Asia. (8) As the two most imjx^rtant Gorjar states elate fK)m the first 
half of the sixth century, the.Ghrjars imist have entered iiuila .somewhat earlier; in 
other words, they must have come with the Hunas. In eoiunson with the Him!, is they 
worshipped the sun, the kings who warred against the Hunas were tiie enemies of the 
Gurjars ; and the princes of Giirjardesa were feuSatories of the Hhahi kings of 
Gandliara, who were of Turki, if not of Hunic, origin. There is a elu.se eonuection between 
the Gurjars and the Hiuiasd 

‘'If then, the Scythian nomads of Braj were Giirjaras, as the evidence would 
suggest, it is easy to see how they might have aequired some tincture of Chris- 
tianity, cither from then neighbours in Central. Asia or from their connection with 
Christians among the Htinas, The Christian stories of the Nativity passed rc-adily 
into the mediieval Buddhism of Cenlrai Asia, they are popular among Hindus of the 
present day, who know nothing else of Christianity and reminiscences of the Christ- 

- mas festival still linger among some of the Berber tribes of North Africa. It is no 
idle fancy, therefore, to suppose that the Northern nomads w^ho roamed through tiie 
woods of Braj, broughb with them a child-god, a Christian legend, and Christmas 
festival ; and in a city of lax Buddhists and eager Hindus this geroi sufficed for the 
birth of a new if hybrid divinity. The priests who accompanied the nomads would 
readily invent or lend themselves to the invention, of a cult which promised them 
speedy advancement to the full-blown rank of Brahman. For although the mass of the 
I Gurjars, as of the White Huns, was barbarian, yet there is plenty of evidence to show 
that among the upper classes there was a knowledge of letters and considerable civili- 
sation, The new god was a god of divine childhood and of love. In Buddhism the Idea of 
V love has ranged from universal benevolence towards men and animals down through every 
stage of the scale to the grossest licentiousness ; and Mathura was not free from such 
exhibitions, as its sculptures testify. Prob ably the nomads who brought the new god to 
Mathura knew little of Christianity except the stories of the infancy. They brought 
them to a Buddhist city where they would hnd a ready acceptance. But by the beginning 
of the sixth century the Buddhism of Mathura was on the wane, and Hinduism was in the 
ascendant. The name of the new god sounded in the ears of Hindus like that of the eider 

* Krishna, whom the popular epic had exalted to the highest rank : the new god, like the 
elder Krishna, was an incarnation of the Most High ; and so the youthful Krishna was 
born who was destined, in the course of centuries, to surpass ail his older rivals in the 
ardour of his devotees and the multitude of his w^orshippers.’' 

‘‘Tiiis view of Mr. Xeunedy is controverted by Mr Keitk iu J. li. A. S. 
for January 1908. He there shows that Xjisna is already a divinity and 
worshipped as such iu the days of Mahabhlsya, which was composed some 
two centuries B.C. That book refers to the killing of Kanisa by Ki'isna 
and thus the story of the childhood of Iviisna is older than Christian 
Nativity. Imake the following quotation from that article : — 

.“ .As evidence for the early date of tlie identification of Krishna and Visnu, it is aselesa 
to q,H 0 te the Kpie as long as doubts of a serious eharaeter exist as to its date. Bat w® 
have the evidence of i'atanjali, ■which though not conclosive, deserves fuller consideration 
than it has received from Mr. Kennedy. In discussing Panini, iv. 2. 38, Patanjali distinctly 

. says that Vasudeva is a samjna of the Bhagvant, and Weber himself admits that, on the 

. analogy of Sivabhagavata, while the passage does not prove that Krishna is identical with 
Yisnu, it does show that he was already far more than a Ksatriya and was a higher divine 
creature. But, latri' on, Weber with hm usual candour, makes admission.. In 
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tho eA’‘l<loue« aflo rdod by hbo AlakabliaBya for the early existence of the drama he notices 
the fact that tlm two le,(4’ciHls mentioned as the subjects of i*epi*esentatioa are the 
Balibafidha and ihe Kamsavafllm,, and. he points ont that, as the first of these subjects is 
andotil.stedly fcakou from the legend of Visnu, it is probably necessary to assume that 
already Visiiu. a.ntl ICiasiia stootrin a close rolationship. There seems indeed, no ground 
whatever to deny fluxt they were already identified and that this was the ease is indicated 
by the fact that the .^lahabhasya tolls ns that in the Kamsa-vadha the Granthlkas divided 
themselves into two ]nu*l:ies, tiio one followers of Kansa, the other followers of Krisna, 
and that the former wore kulararikliaii and the latter raktaniukhali. Weber was naturally 
pii^jitled to hini that Krisna’s friends were red in colour, but the whole thin g explains 
itself wiion we r(.‘gard the contest as one of the many old nature rituals where two parties 
join in mimic strife, the one striving to rescue, the other to capture the sun. Such a 
ritual, in all. probability, was the source of the drama in Greece, and traces of it are to 
be fomul in Engiand. The supi>orfcei’,s of Krisna, as identified with the sun, Yisnu, 
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Elf ad lias also a disciple called Asiin* 
oils;’ To this the CommoEtator replies:— 
:1 strict penance hi ancient times, and 
:i, to this effect, that two of them shonld 
and the names of their motiters should 
of the mothers of Vlsnn. While Kapila ashed the booii^ that 
the same names as the clisetples, 
should be immortalised 
Brahma, the Grand Siro of all creatures, granted this 
Bi sis bear not only the names 
lothers and disciples, etc., are also similar;’ 

t of this curious eouicideneo : 
the Bhavricha Upanisad, is the Lord ‘V.isnn 
another Mahklasa, son of Itara, who was a sage. Si?ni- 
'i the Supreme Spirit Himself; while there was another 
called Krisna Devaki-putra mentioned in the Upanisad, Kapila called VasudcTa is 


disciple called Asuri, and the Kapila ot the up. 

These coincidences are^ to say the least, very cur 
These three persons had performed high ar 
had obtained a boon from Brahmii, the Paramesthi 
get the names of the avataras, in their next li’tes, 
also be the same as the names 

his disciples and disciples of his disciples slionid have 
etc., of the avatara Kapila. They further asked that their names 

by being recorded in the Vedas. , 

boon to them. Therefore, it is that these three well-known 
of divine incarnations, but the names of their m 
In the Kalxka Parana also we find the same aceoum 
« Mahidasa, the son of Itara, mentioned in 
Himself directly : while there was 
larly, Krisna called Vasudeva is 
person 

the Lord Varayana Himself, while Kapila is the name of a sago ah 
also called Asuri, etc. The sage Mahidasa lived for 116 years by learning ihe secret 
doctrine taught in the Upanisad ; the sage Krisna Devakl-putra was the disciple of Uhora 
Angiras, the sage Kapila was the founder of the perverse doctrine (atheistic Sankhj-a). 
Thisc three obtained boon from Brahm4 the Paramesthin, and thus came to possess names 
similar to those of the avataras, and became famous by realising their desires and enjoyed 
happiness.” Thus in the Kalika. 

It is clear, therefore, that the worship of the child Krisna is a new 
phase, grafted on the ancient Krisna cult and brought from outside . eithei 
from the Christians of the North-Western Provinces (Bactria) or from the 
Nestorian monks who had settled in the Western coast of India ; and near 
whose monastery of St, Thome, Puimdnuj was born, and received his 
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all Jivas. No one has seen the father, bnt thnjngh the son : no one sees 
Hari bi it tlirmigli FrAna. 

All these cannot be explained by the theory of chance and coinci- 
dences. 1V) all fair-minfled persons the conclusion would be clear, that the 
teachings of Christ had some influence, though very faint, at least, on the 
(ieveloinncnit of Madhva system ; and its branch the Chaitanyaisin which 
latter was certainly acted upon by Islam. 

Nor neetl this eonclnsion jar upon the religions susceptibilities of 
our countrymen. For truth is no respecter of persons, and if the search 
for truth leads one to unsought for conclusions, it should be welcomed 
rather than hated. In the realm of truth, there should be no patriotic 
bias or caste prejudice. Nations of the world have borrowed many truths 
from India, and India need not be ashamed, if she in her tmn has borrowed 
some truths from other nations. There is no discredit in borrowing the 
vital cpiestion is what has India done with such borrowing ? A spiritual 
nation alone can borrow spiritual truths : nations in a state of barbaric 
ignorance are incapable of borrowing or assimilating such truths. It is, 
therefore, the glory of India tliat she has so assimilated the Christian 
truths tliat they have entered into the very fabric of. her constitution, and 
iiioulded the character of her saints, The Christ said *Mf thine eye 
offends thee, pluck it out,” and the Indian saint Vilvamangala carries 
this teaching into practice, by voluntarily making himself blind, because 
he had looked with amorous gaze on a woman. The Christ said “If 
thou art smitten on thy right cheek, turn thy left cheek.” And a Hindu 
saint actually does so. The teacliings of the Christ, therefore, have 
produced their best fruits in India ; and the Indians are, therefore, often 
better Christians, than many a so-called Christian of the West. The 
following five points quoted by Dr. Grierson brings out this fact most 
clearly :~ 

(t) A saint teaches again.” The person who is taught 

niisiindorstands him and takes the words literally. 

{t} Another saint, when smitten on one cheek, turns the other. 

(S) Another looks aftc^r a woman to lust after her, considers that Ins eye ofends him, 

»cl Minds himselL 

(4) Another eoBsiclers that his right hand ofends him, so he cuts it of and casts it 

from him* 

" (B) The incarnate God is referred to as having on one occasion washed the feet of 
His servants. This is specially intoresting, for the Mahabharat legend is that He washed 
the feet of Brahmanas. The author distorts the old legend by changing Brahmanas to 
saints or disciples. 

] have set forth above the views of Di‘. Griersou and Mr. Nennedy 
in some detail, birt the arguments adduced by these learned persons 
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as me worsiiip 01 tlie vasuclera iii ladm. iihakti, no (loul)t, is an iinh- 
genous growth of India, and lias been placed above all doubts hy the 
discovery of the inscription on the flagstaff of Garuda dedicated to Vusu- 
deva, which bears the date of tlie second century before Clirist But 
it fairly may be urged, on behalf of the opposite view, that tire 
of the Child-God is sonaetluHg tiew in Hinduism, and vaquires to be 
explained. It is this Infant, tliat is considered as the fullest Avatnra : 
and unless passages are produced from the ancient Indian literature to 
show the worship otthe ehild Krisna, the position of Mr. Kennedy appears 
for the present unanswered. No doubt, Mr. Keith in the Journal of the 
Royal Asiatic Society for January 1908, page 169, has tried to meet the 
argument of Mr. Kennedy but the rejoinder of Mr. Kennedy in the April 
issue of the Journal is worth perusing. 

The child worship or the worship of God as Gopala, is not universal 
throughout India, and is confined to certain parts of it only, and there is 
nothing impossible in the view advocated by Mr. Kennedy, that this form 
of Bhakti called Ruchi Bhakti is not the ancient Indian Bhakti taught in 
the Gitfi and Upanisads, but is a later accretion. 

Nor is this without analogy in modern Hinduism. No one can 
doubt for a moment that the word Nai’ayana is a veiy ancient term 
for God in Sanskrit literature and the worship of Narayana is certainly 
anterior to the coming of Islam in India. But I doubt whether there is any 
intelligent Hindu scholar who would deny that the worship of Satya 
Nfirayana and the Katha or legend related regarding Him are not infltienc- 
ed by Mahomedanism : and that the whole of the Satya Narayana’s worship 
is not taken or adapted from Islam. Similarly, the word “ Brahman ” is 
very old in Hindu literature, but no one doubts for a moment that the 
modern form of the worship of Brahman, as seen in the sect of Keshab 
Chandra Sen, is taken from the Christian liturgy with appropriate modifica- 
tions. No wonder, therefore, that the ancient Aryan worship of Vasiuieva 
was modified into the modern Gopfila worship by contact with the early 
Christians. 

Let me not be, however, misunderstood on this point. I do not 
hold that it has been established conclusively that Gopala woi'ship has 
been borrowed from Christianity, but I maintain t.bat, f-.he 
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not toucli the larger is^ue as to the origin of Bhakti — for bhakti or loving 
devotion is not a tiling that can be borrowed by one nation from another. 
Bhakti is as mucli natural to man as juana or karma. They are God given 
qualities. But though Bhakti is natural to man, its particular aspect as 
Gopilla worship uuiy well have been taken from some outside source. In 
fact, the statues of Yatloda holding Krisna in her lap resemble so very 
much with the iladonna Jiolding the Infant Jesus that one is struck with 
the stiainge coincidence. It is the glory of Hinduism that it has assimilat- 
ed the religions of various people and made them its own ; and it need not 
be a matter for wo.nder if Hinduism has been influenced by the Avatfi-ra 
of Bethlehem. 

S. 0. B. 
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The teachings given by Ohaitanya have been summarised in the 
small pamphlet called Pramej’a Eatnavali by Baladeva Vidyabhflsana. 
This school admits five principles or tattvas, namely, (1) l^vara or God, 

(2) Jiva or Soul, (3) Pralq-iti or Matter, (4) Kala or Time, and (5) Karma 
or Action. 

It teaches also nine Prameyas or propositions established by proper 
pi’oofs. They are : — 

(1) God is the highest substance. 

(2) He is known through all the Revelations. 

(3) The world is real. 

(4) The differences are real. 

(5) The souls are real. 

(6) There are various grades of souls, 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God. 

(9) Proofs are three, perception, inference and authority. 

We give a translation of this short treatise here, hojiing that it will 
give a better idea of the doctrines of this school than any summary. 


PRAMEYA RATNAVAL! BY BALDEVA VIDYlBHtSAKA 

INTRODUCTORY. 


under the direct inspiration of the lord Qovinda, styled it Govinda Bhfi.sya. Thereupon 
he composed this short treatise, and in order to its successful termination, he recites the 
following verse or auspieiousness 

PARA. I. 

1, Let S’ri GoYinda, the Lord of Gopls, the Protector of the universe, the Giver of 
joy to His devotees, be ever victorious. Through his grace I shall describe briefly the 
various categories or Prameyas*—!, , ; 

This verse has a double meaning, Govinda, Gopm&tba, and Madanagopila are 
three deities whose temples are famous in Brind&vana, The next verse also is a prayer_ 
te'the isame efect* 


2 
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PARA. II. 

¥i*?fR3pfiri'5nft[ i ’frrfe ii 

^iis^ttcT I cItI 5:%^: ii ii 

% Leij om hearts be ever inclined to^vards that (Triiino) Lord, whoso essential form 
is intelligence (Chaitanya), eternal bliss (Kityananda), and peerlessness (Advaifca), Be is 
satisfied with the Jivas, if they show the slightest seuibianeo of love towards Him. He 
is the Lord and Bstablisher of Justice, and the mere utterance of His name saves all souls 
in this universe.— 2. 

iVote.— This verse also has a double meaning. It recites the three great Avataras of 
the Kali age, who were contemporaries, namely, Chaitanya, the Avatara of Krisna, 
Nityananda, the incarnation of Sankarsana, and Advaita, the Avatara of feiva. In 
the next verse the author salutes the original founder of this sect, namely, Ananda*^ 
tiPtha, better known as Madhvaohapya. 

PARA. HI. 

8. Let that ascetic be ever victorious, whose name is Anandatirtha, w’ho is the abode 
of joy, who is the ship to cross the ocean of transmigratory existence, and wdiom the ^vise 
ever praise in this world. — 3. 

Note.— In the next verse the author shows the necessity of remembering the succes- 
sion of teachers through whom the particular doctrine cooies into the world. 

PARA. IV. 

4, The free-from-all-faults should constantly meditate on the faultless succession of 
teachers, because by such meditation is obtained the one-pointedness of devotion, and 
there arises the grace of the Lord Hari on the man.— 4. 

Note. — About this are the following verses of Padma Piirana. 

PARA. Y. 

^TKTfpr ftfffiT ^ fW^rr >raT; i 

^ Hts^rr s ^^ixw i< ( ii v ii 

As is said in the Padma Parana 

5. The Mantras wliicli are witliout any SampraclSya 
(wliicL, do not belong to any schools), are considered fruitless. 
Hence in the Kali age there will arise four founders of 
schools, namely, Sri, BrahmS, Rudra and Sanaka. All these 
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are Vaisnavas, sanctifying tlie earth, and will arise from the 
Supreme Person in Utkala, in the Kali age. — 5. 

Note,-~~Th.esG were tlie four founders of tlie four scliools of YaisnaTism. The Ylsini 
mantras, found in the works of any of these four, have the power of conferring salvation ; 
but not so, if found anywlicfe else. The ancient la-w is that every pupil must have a 
Guru, who belongs in direct apostolic succession, to any of these four. Therefore, a Yisnu 
mantra, not belonging to any Sainpradaya cannot jii’oduce any effect, though recited for a 
long time. . The next verse names the four human representatives, through whom the 
abovementioned four divinities established their sects. 

PARA. YI. ■ 

?pr: n i u 

6. &5ri inspired (made her own) Ramanuja, the four- 
faced Brahm^ inspired Madhvach^rya, Rudra inspired Visnu 
SwSmi, and the four Kumaras, Sanaka and the rest, inspired 
NimMditya. — 6. 

PARA. VIL 

m nm \ 

The author next mentions the line of his own Gurus in the following verses ^ 


sum 3Kra#^rf!f5 i 

%tW'HI'i|5'53»g 5fn^: U 

I 

^ f^raiTf^ 5Pig II '3 II ffir ii 

7. The first Guru is Lord Krisna, whose disciple 
was Brahmfi, whose disciple was the divine sage Nfirada, 
and whose disciple was B^daray ana, whose, disciple was 
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Madliva, wliose disciple was Padmanablia, wliose disciple w’as 
Nriliari, whose disciple was Madhava, whose disciple was 
Aksohhya, whose disciple was Jayatlrtha, whose disciple was 
Jhanasindhu, whose disciple w^as Dayanidhi, whose disciple 
was Vidyanidhi, whose disciple was Rajendra, whose disciple 
was Jayadharma, whose disciple was Purusottama, -whose 
disciple was Brahmanya, whose disciple w^as Vyasatirtha. 
We pray to these all in s-uccession. The disciple of 
Vyasatirtha was Laksmipati, whose disciple was Madha- 
vendra, who had three disciples ; namely, Isvaracharya, 
Advaitacharya and Nityinanda, all these are world-teachers. 
We how to all these. We how also, with adoration, to 
Lord Ohaitanya, the refulgent, who was the disciple of 
Isvarachdrya, and who saved the world, hy showering on it 
the love of Lord Krisna. — 7. 

Note.— Though there is a great gap of tliorisauds of years between Bddardyana and 
Hadhva, yet the latter is said to be the disciple of the former. The tradition says that 
once Madhvacharya and Bahkaraeh&rya Avere disputing as to the truth of the various 
doctrines, surrounded by thousands of learned men, at the Manikarnika Ghat, Benares. 
So absorbed were they in their disputations that they went on arguing, for days and 
nights together, without taking food and rest. Then all sa\v in heaven Tyilsa himself 
as blue as the sky, proclaiming that Bladhva’s exposition was in accordance with his 
doctrine and not that of Sankara. 

Ohaitanya is thus the disciple of isvaracharya who was the disciple of M^dhavondra. 
This leaves no doubt that the Ohaitanya Sampradaya of Bengal is a lineal descendant of 
the famous school of Madhva. 

PARA. VIIL 


II c; II 

8. Now are described the. categories, febd Madhva 
has said that Lord Visnu is the highest substance, and is to 
ho known through all the revelations, : that the universe is 
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real and so also are real the differences that exist there- 
in ; that the Jivas are all seiTants of the Lord and are real, 
and so also are real the differences that exist between them. 
That salvation (Mobsa) consists in obtaining the feet of 
Visnu ; that the cause of getting this release is worshipping 
Him with purity of heart, without desiring fruit, and that 
the proofs are three — perception, inference and sacred testi- 
mony. Thus teaches Hari, Lord Krisna Chaitanya. — 8. 

Note,—Th.e above verse recites the well-known nine categories or truths of this sect. 
They may be thus shown 

(1) God is the highest substance. 

(2) He is known through the Revelations. 

(3) The world is real. 

(4) The differences are real. 

(5) The souls are real. 

(6) There are various grades of souls. 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God. 

(9) Proofs are three, perception, inference and authority. 


First Pkameya. 

PARA.IX. 

The Supremacy of V'mjzL 

cTBT I i 

Thus in the Gopdla Purva Tdpani Upanisad we have the following as to the 
supremacy of Yisnu 

^ ♦ A ♦ 


Therefore, Krisna is indeed the highest God ; let one 
meditate upon Him, let one recite His name constantly, let 
one serve Him constantly and adore Him always. 

Similarly, in the Svetaslvatara Up. (1. 11) we have the following ; — 
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When, that God is known, all fetters fall off, sufferings 
are destroyed and births and deaths cease. From meditat- 
ing on Him there arises, on the dissolution of the (linga) 
body, the third state, that of universal lordship and isolation 
from (all trace of matter) and he becomes fully satisfied. 

Wote.— Tbe tliird state arises when the Moon-world and the B.ralima-“Worid are 
transcended, and the man becomes free from his subtle body and reaches the %vorld of 
Visnn. 

In the next verse of the same Upanisad it is said : — 


This which rests eternally within the self should be 
(' known and beyond this not anything has to be known. 

So also in the Git^ ('VII. 7) we have the following 

fFTi \ 


There is naught whatsoever higher than I, 0 Dha- 
nanjaya. All this is threaded on Me, as rows of pearls 0.11 a 
string. — 9. 


PAEA. X. 


:g' 5^: || « - 

y : 10. Since He is the primordial cause, since He is the 

abode of all attributes like all-pervadingness, intelligence, 
(• bliss, and the rest ; and since He possesses eternally energies 
j, . like Lak§m! and the rest, therefore Krisna is considered the 
I : Higliest God.~--10. . • 1 . 

' ■ ■ i>ARA, Xi; 

, f : A. . . , ' > , ,, 
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On this subject of His being the UniTersal cause, the s'yet&svataras (Y. 4-6) say 

u « II 'Ji^sr trak 

As the car of the snn shines, lighting up all quarters 
above, below, and across, thus does that God, who is one 
(Highest of all) and hence adorable, rule over all that has 
the nature oi being the cause (of the world, such as Pra- 
dhana, Mahat and the rest). 

He being one, rules over all and everything so that 
the universal germ, (Prakriti) ripens its nature (becomes 
modified into Mahat, etc.), diversifies all natures that can be 
ripened, and determines all qualities. 

As regards His all-pervadingness, intelligence and bliss, in the Katha Up. (11. 21) we 
have the following : — 

(The wise who knows the Self, as bodiless within the 
the bodies, as xmchanging among unchanging things), as 
great and omnipresent, does never grieve. 

’Vote —The above verse however mentions the omnipresence of God, it does not 
mention His intelligence and blissful nature. The word Atman, however, is used in the 
above verse, and etymologically it means the goal of the wise. Since the wise reach 
the intelligent and blissfcd God, hence those attributes also are included in this verse. 

This is shown in the next verse. 

By the word Atman is understood the intelligence and 
blissfulness of God, because tbe wise say that Atman is 
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derived from Ata, ‘to obtain and it means He who is obtain- 
ed by the Mnktas (and it is well-known that the Muktas 
reach bliss and intelligence). 

Note.— There is an express text also declaring God to bo iutoliigenco and bliss. 


In the Bfi. Ar. Up. (III. 9. 28) the Vajasaneyins read the following 

r\ * C . 

U Rq u 

‘Brahman, who is knowledge and bliss, He is the prin- 
cipal, both to him who gives gifts, and also to him who stands 
firm, and knows.’ 


So also in the Gopfila Phrya Tapani Up. we find God described as intelligence and 
bliss in express terms 

^ f\ ♦. _#N rs . 

That one Govinda whose form is existence, know- 
ledge and bliss. 

Bat how can then a being, who is pure intelligence and* bliss, have a form 2 
This question is answered in the next verse. 

PARA. XIL 

II 

12. The Lord, though intelligence and bliss, must be 
supposed to have a form also ; just as music has a form 
perceptible only to the trained ears of a musician. Blore- 
over the word ‘ ghana,’ as Vijn^naghana, Anandaghana, is 
applied to the Lord, which also shows that He has a body. 
But there is this difference between Him and other em- 
bodied beings, that in His case. His very body is spirit, and 
there is no distinction of the body and the embodied with 
regard to Him. 
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Note » — III tile case of tlie Lord, intelligence is not only tlie attribute of tbe Lord but 
it constitutes His very body and lienee He is called Vijnanaghana, intelligence solidified, 
intelligence incarnate, Anandagliana, bliss solidified. But liow can an entity wixieli 
has a body be all-pervading ? This is answered in the next paragraph. In the printed 
Bengali edition of the Prameya Batnavali, the quotation is said to be from the Mundaka 
Upanisad. It is, however a mistake, the passage occurs in the sVetasvatara Upanisad. 

PARA. XIIL 

In the SvetiisYatara (III. 9) we have the following statement showing that ithe 
ail-pervadingness is an attribute of the form of God, 

That one exists in heaven and stands there upright 
as a tree ; by that Person all this is pervaded. 

iVotc.— That one Lord Hari exists in heaven, bowed to by all but bending to none, 
like a straight tree that knows no bowing. Here the word “ person coupled in with the 
expression ‘‘dwelling in heaven'’ shows that the Lord has a form. The next sentence 
“ by this all is pervaded ” shows that the Lord, though having a form is still ail-per- 
vading. ^ 

Though dwelling in heaven, the expression ‘‘He per- 
vades all ” shows that the Lord is both all-pervading, as well 
as having a form, simultaneously. Because of this it is 
possible for Him to appear siimiltaneously to all, who 
meditate on Him, in whatever region of the universe they 
may be, and who all see Him in one and the same form. 

j^ 0 i;e,—The next quotation from the Bhagavata Parana also indicates that the very 
embodied form of Sri Krisua is all-pervading, though it appeared like an ordinary 
human form to His mother and others. 

PARA. XIV. 

“sr I 

In the tenth Skandha of the Bhagavate Parana we have the following 


^ sm^ vsn u 
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■:;p “ He wlio Mas neitlier inside nor outside, neither front 

nor hack, but who is simultaneously both inside and out- 
side of the world, in its front and in its back, yea who is 
the world itself ; Him considering as her son, as a mortal 
child, Him the unchangeable and Immutable, the cowherd- 
ess (Yasoda) bound by a cord, as if He was an ordinary 
infant.’* 

' In tlie also (IX, verses 4 & 5) we Itave the following 

?Sif%5r =9[ 

„ By Me all this world is pervaded in My nnmanifested 
■ aspect, all beings have root in Me, I am not rooted in them. 
Nor have beings their root in Me, behold, My sove- 
reign Yoga. The support of beings, yet not rooted in 
' beings, My Self their efficient cause. 

The word Yoga in the above verse means the energy (8akti) of the Lord, as is 
explained in the following : — 

?iT 

There, is an infinite energy (Sakti) in the Lord, to 
which the term Yoga is applied and in the opinion of the 
knowers of truth, ‘‘Yoga” means here this power of the ' 
Lord which reconciles all contradictions, and makes im- 
possibles possible. 

With My subjective form dwelling in the inmost recesses of all, I x^ervade 
this universe ; all beings “have root in Me,’' because I support them alL “I am not 
rooted in them, ' because they do not sux3port me, j^or do I siix 3 x>ort these beings, as, 

the water is supported in a jar ; but they are suppcj^ted by Me, as the moon in 

by the mere force of My will. And hence I say nor have tiiese beings root in Me.*' 
This Is pomihle through my sovereign Yoga, through My limitless :©nergy or ' 

The word Yoga here Is derived from Yujyate durghatestt K4tyesu' That 

by which on© can perform the most impossible feats. 
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PARA. XV. 

Note."-ln para. 10 it was said that Sri K.pisiia is the highest, because He possesses 
intelligence, bliss and the rest. The author now explains what is meant by the phrase 
*‘and the rest” (adi) in Anandatvadi. It includes Omniscience, Blissf illness, Masterfulness, 
Friendliness, Teachership, Saviourhood, and Beauty. 

I ?p£iT f oir% H 

By the phrase ^*and the rest'* is meant omiscieneo, as we find in the Mandaka 
U|)anisad (L 1. 9) : — 

0 ^r\ fN 

qrt I fRf I 

. He who is all-knowing and all-acqniring. 

The phrase “and the rest” also means the blissfulness as we find in the Tait. Up, 
(II. 4. 1). 

I 

It also includes blissfulness, as in the Taittiriya Upanisad 

fTTSF^ ssrwt ftsTi3(.ii ii ii 

Knowing the hliss of Brahman, he is never afraid. 

??|[?rT»araR: wIt ii 

It also includes masterhood, friendliness,: teachership and saviourhood, as we find 
in the Bvetasvatara texts (III. 17, IV. 18 and VI. 16), 

iigsfiraR H 11 

The Master of all, the Ruler of all, the refuge (of all), 
and the friend (of all). — (Svet. III. 17). 

srffT ^ u ffir ii 

(Thus worshipped by the Jivas) there flows forth from 
Him the ancient primordial wisdom (which is the essential 
attribute of Jivas, but which is beclouded so long as the 
Jivas do not turn their face towards the Lord.) — (&Vet. IV. 


nNlIl: U II 

He is the cause of the bondage, the existence and 
the liberation of the world. 

irr^sjgr i 

This phrase “and the rest” includes also sweetness and beauMfuIness, as we find 
inihe Ubpto Up. ^ 

sRurftRift^awi, ii ffcT li 
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(“ Meditate on) the Lord as having eyes like hiih 
blown white lotus, a body of the (blue) colour of clouds, 
garments of lightning, with two arms, and adorned with the 
symbol of silence, and having a garland round his neck, 
which is made up of all the spheres of the heavenly orbs. 

-”'(Gop41a Purva Tapani, p. 185 of the Anaiidasrama series), 

PAEA. XYI. 

IVote. — 111 the preceding sections it has been said that the Lord has the attributes of 
all-pervadingness, intelligence, bliss, omniscience, blissfulness, masterfulness, friendliness, 
teachership, savionrhood and beantifulness. Now arises the question, Are these attributes 
of the Lord Hari separate from him or not ? They cannot be separate from him for the 
Sruti says (Katha Up. lY. 14) He who sees the quality of the Lord as separate from the 
Lord runs down quickly to darkness.’' Nor can they be non-separate from the Lord, because 
the Lord is said to be Nirgnna or without attribute. This point is raised and answered in 
the following verse ;•>- 

_ r\ iv ^0 > 1 


The attributes are not separate from the substance 
possessing these attributes. Though there is no difference 
between the quality and the thing qualified, yet owdng to a 
peculiar condition (Visesa) there is an appearance of differ- 
ence, J ust as Time, though one, is spoken of as having many 
parts, and even the wise use phrases like “ the Time always 
exists.” 

Note , — The discussion on this point in the Vedanta Stitra (III. 2. 31) makes this 
clear. 

The two (the .Lord and His attributes) are spoken of separate] y—t hough they are 
essentially one— just as the water and its waves are spoken of separately as two, though 
it is all one water. The difference arises from this Yisesa. Therefore the Lord who is 
ever joy and bliss, is said to be joyful and blissful and to have a body of all delight. All 
these qualities of the Lord arc eternal, and consequently that body of the Lord Is also 
eternal. Though there is no distinction (Yisesa strictly so called) here betw’een the 
quality and the qualified, yet for conventional purposes such a (Yisesa) distinction Is 
recognised and spoken of as such. If this conventional (Yisesa) distinction be not 
admitted, then the sentences like the following would also become absurd (for they are 
really tautologies when logically analysed) : — The being c^xists,” ** the time always 
exists/' '‘the space is everywhere.” Ail these sentences are iogieai tautologies, but 
they are of constant use and good as conventions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. I'or the phrase “the Bencss exists'' conveys 
as true- an information as the sentence “the jar exists.” For thereis no,subsf?quent 
experience which siiblates this knowledge. Nor ' is the sentence “the mkW' 
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is a snperimposition or a ligiirative speech like ^‘Bevadatta is a lion.’^ For we can never 
say of Be-ness that it does not exist, as we can say of “ Devadatta ” that he is not a lion. 
Nor can it be said that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like “ the Be-ness exists.’’ The very fact 
that such usage is natural show’-s that in these sentences also there is a Yisesa. The 
existence of such Yisesa is suggested by the illustration of the water following down 
a MIL The man who makes a distinction between the Lord and His attributes 
goes down to darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all dif erenee between the Lord and His attributes which are described 
there. In the absence of such conventional dillerence, there cannot be the possibility 
of the relationship of quality and qualified, merely because there are many qualities. 
The category called Yisesa (the specific attribute) therefore exists, even here, though 
it is not here separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regressus in infmitiun that a Yisesa must have a Yisesa 
of its own, and so on. For we have said above, that the Yisesa here though not separable 
from the substance (ic., the Lord) has a function of its own with regard to that substance. 
Therefore, the existence of Yisesa is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. 

PARA. XYII. 




^ II ffe II 


Thus it is said in the Ndrada Pahcharatra 


“ The Lord is an entity having iDerfect aad faultless 
qualities. He is the Atman, the Self and free from all the 
attributes of the body consisting of insentient matter. He 
too has a body, hands, face, stomach, &c., but all of pure 
bliss (not of matter). The Atman is everywhere and always 
devoid of internal differences also.” 


PARA. xvin. 


IPIMiiil 


TOT II 
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PbamMa uawAvalI 


How is shown the eternal union 'Of the Lord with Laksmi (See verso id). In Visiiu 

Parana (I. S. 15) it is thus said i--* 

‘‘ Tkat mother of the woiid is the eternal energy 
of Visnii and is indissolubly united ’ivith the Lord. Jks, 
Yisnu is all-pervading, so is she also, 0 ! best of the twice-born. 

StTf It 

There are three energies (S'akti) of Visnn, among them, 
that which is praised as the highest is verily f:}!'!, and she 
is not different from the Lord. Thus taught the Great 
Teacher Mahaprabhu (Chaitanya) to his disciples. , 

iVote. —According to one view Laksmi is a Hltya Mukta Jiva or a soul belonging to 
. the class of the eternally free. In that view, she cannot bo said to be identical with 
Yisnu. But according to the teaching of Lord Gauranga, ib>i is identicai with Yisnu and 
never separate from Him. And as an authority, reference is made to the above verse of 
the Yisnu Parana. As regards the statement that Laksmi is separate from Yisnu, tJiat 
applies to the ease of certain eternally free 5!vas, oversliadow^ed by the spirit of Lakami, 

L and thus those Jivas are called also Laksmi. But it is a secondary use of the word 
Laksmi. Primarily she is the highest aspect of the Lord Yisnu himself, the great mother 
1‘ of the world, and not any Jiva. 

; But what is the authority that Yisiiiu has three energies ? The next verse answers 
^ that 

As regards Yisnu possessing three Saktis or energies we have tlie following state- 
ment in the Svettlsvatara Up. (YL 8) 

His high power is revealed as manifold and innate, 
the power of intelligence (Jfito-S'akti), the power of strength 
(Bala-Sakti) and the power of action (Kriya S'akti), , 

-flLi is called also SamTit, or consciousness. Tlie Bala-Sakfci is called 

Sandliini, that -which, brings about union of atoms. The Kriya-fc'akti is called also 
or the delight-giving power. All these powers are Svabhaviki or innate in the 
power of burning is innate in fire. 

.1 He is the Lord of matter (Pradhana) and of spirits, 

1; (Ksetrajna) and He is the ruler of all gunas. L 

15^ 'i In the Purapazt is mentioned that the highest energy of .the 

' eall^ Para-Sakti is not . subordinate to time but transcends it. - And .the Bord- tho»8&..^6t.l 
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separate from the highest energy, is yet said to be the Lord of Laksmi, in a metaphorical 
sense only, as will be shown in the subsequent verses. 

sfr 'sr li 

TO rmro \ 

In the Visnu Parana it is thus mentioned 

Tlie Visnii-i^akti is called Par§., the Apari, Sakti is 
called Ksetrajna, and the third S'akti is that which is called 
Avidya and Karma, the energy found in matter. 

Note.-ln other words, the divine energy of the Lord. is called Pard-Sakti, the energy 
found in the Jivas or soul energy is Apara-Sakfci, and the energy found in matter is called 
Avidya- 'Sakti, ’ ^ 

In the same Yisnu Parana (1. 9. 44) is to be found the authority that s'ri is the 
Fara-Sakti not separate from Yisnu 

^ H #! II 

Whose highest energy called the Par^-Ji^akti is not 
within the scope of minutes and hours or any other division 
of lime. May that pnre Hari be propitious to ns. 

He who is called Paramesa (the Lord of the highest 
Laksmi, Para, highest, Ma, meaning Laksmi, and Isa,- the 
Lord) who though pure and non-separate from this Parama 
or highest energy, but is yet called figmatively the Lord of 
Parama. May that Visnu, who is the Self of all embodied 
beings, be propitious to us. 

iVote.— This Paramft or Para-&'akti is threefold, as is to be found in that very Visnu 
Purina (I. 12. 69.) 

^ tsi!l=lfifl II ^ u 

In Thee, refuge of all, exists this one power which is 
threefold, namely, Hlddini (bliss-giving), Sandhini (existence- 
giving), or all-pervading and all-combining ; and Samvit (or 
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consciousness). In Thee, devoid of all Gunas, the energies 
of matter do not exist such as the energ}'" called Sattva 
causing pleasure, the energy of Rajas causing pain or the 
combined threefold Gnnas called Mayd. 

Visnu is one indeed ; and indeed one is also Laksmi, 
his eternal consort ; they become many because they assume 
various forms through their essential power. 

The Lord Visnn though a unity in reality, also becomes manifold, as we tod in the 
Gop^la Upanisad : — 

13;^ ^ ^ m \ 

There is one ruler, all-pervading, the Lord Krisna, 
the adored of all and though one, shines forth as many, the 
wise who worship Him as seated in the throne of the heart, 
enjoy eternal happiness, but not so the others. 

Note , — The various forms of Yisnu are the Avataras like the fish, the tortoise, etc. 
As Yisnu though one has many forms, similarly, Laksmi thongl one iias many forms, as we 
find in the following verse. of the Sveta Up. YI, 8 : — 

II I 

His Para-feVkti is described as manifold. 

iVote.— Laksmi, the Para-Sakti of Yispu, appears as Janaki, Eukmini, etc. 

Note , — Though every Avatara, whether that of Yisnu or of Laksmi, is ever full and 
has the whol^ of Yisnu or Laksmi in it, yet some Avatara is called complete and others 
partial, owing to the manifestation through it of all the attributes or only some attributes. 

^WTTh tf I 

cW ?r«ir %rsre^?g% l _ ■ '} i,' ' ‘ ; I , 

j ^ Though every Ayajara is full without any distinction 
or difference, yet thd distuiGtioh between one and 
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the other, is made on account of partial or full manifestation 
of the powers. 

As regards the fullness of all the Avataras of Visnn, we have the following test of 
the BrL Ar. Up. : — 

^ n fm n 

That (the root of all Avataras) is full, this (the visible 
Avatiira) is also full, from that full this full emanates. 
Taking aAvay this full from that full, the full still i-emains 
behind. 

In the Alahavaraha Parana it is said:— 

el qilTT^: I 

lT?ftqRT?ru|rTT ST^fk^T: 

5fT?T5RT5rT^ I 

^ U fftf 11 

The bodies of the Supreme Self assumed as Avataras 
are all everlasting and beginningless. They are free from 
increase and decrease, and do not consist of Prakritic matter. 
They are all forms of supreme bliss and intelligence, and 
full of joerfect attributes and free from all defects. 

jVote.— For a falier description, see page S87 of the Vedanta Sutras. As every Avafcara 
of Yisixii is Phrna, so also every Avattira of Laksrai. 

m ii 

As regards the Avatitra of Laksmi we find it thus described in the Visnu Puraua 
(1.9. 140 and 141):— 

PARA XXIL 

Now as regards 8r£. She (also takes avataras corresponding to those of Visnu), as 
in the Visnu Purana (L 9. 140 — 145). 

l||g^; I : vglB 
IIAP^' w ^ lA-vnillH 
IjllUp 
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. /■ 

^^rwrrfti, 5FrfTf^5fT u \ a 

^ «7Tg’^t I 

t, a ^ a fflf a 

’i;fSftfqqTfq% a 

As this Lord of the worhl, the God of all gods, the 
punisher of all sinners, takes an avatara, so also doesL^ri, 
His helpmate, take an avatara corresponding to His. Thus 
when Hari assumed the Aditya form, she came out of the 
lotus, as Kamala ; when He assumed the Bhargava avatara 
(Parsurama) she took the form of Dharani ; when he •■ 
became R§.ghava (Ramachandra) she became vSlta : ■when 
He appeared as Krisna, she appeared as Rukmini. Similarly 
in other avataras also, she is always the helpmate of Yisnu. 
When he assumes a Deva form, she takes the form of a 
Devi ; when he appears as a man, she api)ears as u woman ; 
verily she changes her body co]Tesj)onding to the change 
assumed by the body of Yisnu. 

Thus, in the opinion of the wise, all avataras arc 
essentially non-different and every one of them is perfect 
and full. 

PARA XXIII. 
ws( I 

(Sfcill there is a distiiietion between these avataras when viewetl frotti ouLskb*)* 

cTw sft 1 

As regards this apparent difference in the avataras of Yisnu, wc havc'^ in the 
Bhagavata Parana : — 

W fRf « 

These avataras are the partial manifestations of the 
SuiDreme person, but the Lord feh’i Krisna is the Bhagavan 
Himself. Y ■ ' r ' 

Hari himself became the eighth child of Devaki. 
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PARA XXIV. 

i|il:tii:;::;:A- fcsrfk^n^r »7?:^ , 

“?TOT 5li%{ II ?% II 

As regards the avatara of Laksmi, we have it stated in the Atharva Upai|isad that 
there is dlll'erenee in her avataras also. Beginning with “in the region of Mathura 
called Gok ala,” etc., the text goes on to say “the two sides of Visnii are Chandra vali 
and Eadhika” and then it men I ions the lower avataras, by saying “ Laksmi, Burga and 
the rest are her partial avatHras.” 

flT?iiiT^cr?5r ^ I 

Bimilarly in the Gautamiya Tantra we have : — 

TO 11 H 

Radliika is said to be tlie highest deity, the Goddess 
full of Krisna ; all Laksmi s are her avataras, she is their 
source, she is full of all prosperity and every beauty ; and 
is the enchanter of all. 

PARA XXV. 

The abode of Yisna is also eternal. 

?r?r l 

The word “ adi ” in the phrase Nitya-Laksnii-Mi matvat shows that the abode of 
Visnu is also eternal. Thus in the Olih, Up. (YII. 24. 1) : — 

H Wr^i STRlfk^: I W f (I 

.... ■ .V \a. . ■ 

In whom does He abide? In His own glory. 

Bo also in the Mundaka Up. (IT. 2. 7) it is stated : — 

“In the divine city, in the great void, abides 

o„ir ” 






fSo also in the Rig Yoda (1. 154. 0) ”we have the following . . ' 

T4, them'; Vam, for the sake of .you two, namely, Rgdhika and Ki-isna. 
V^stfini, houses j Gamadhyai, to reach the goal ; for tlie . going of .you t vvo ; 
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U^masi, we desire ; Yatra, where ; G4vah, cows ; Bhiiri ^riiigait, long-liorned ; 

Ay^saji, exist or go about, or exist giving prosperity. Atra, there. Aha, 
verily ; Tat, that ; Urug&yasya, widely praised. Vrisnah, of the bull, of Visnu, 
the showerer of every desire ; Paraniam, subliniest ; padani, abode ; Avabbilti, 
shines ; bhiiri, much. 

Fain -would we go unto Your dwelling-places where there are many-horned and 
nimble oxen. For mightily, there, shineth down upon us the widely-striding Visnu's 
subliraest mansion. 

We desire to go to those Abodes of you two, where 
there are many long-horned cows and oxen, and ^diere 
brightly shines the Supreme Abode of -that widely praised 
Showerer (of all prosperity). 

PAEa XXVI. 

So also in the Gopala Upanisad, it is thus written 

Among these seven cities, Mathura, the City of 
Gopdla, is verily Brahman, as if made visible. 

^ I 

So also in the Jitanta Stotra it is written : — 

A. . ♦ rs . ■ ■ ; ■ 

1^: I 

wsrr^rifl: |^l?«r«3di^OTjpflPE[ ii ^ ii 

, The region called Vaikuntha, adorned with tlie 
divine six attributes, but devoid of the three attributes of 
matter, is not to be reached by the ungodly. It is full of 
those persons, who are devoted to the five duties (Abhiga- 
mana, Upadana, Ijya, Adhyayana and Samadhi) : who are 
eternally perfect and devoted to the Lord. There are many 
courtyards and palaces in that divine city, and many an 
■auspicious forest, garden, well, tank, trees and the rest 
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Devas oonstaiitly worship this non-prakritic city (which is 
Brahman itself), and 'i^hich is refulgent with the light of 
myriads of suns. 


So also in the Brahma S imhita. 

wim JTff^TT^ i 

The great abode of Lord, called Gokula, is a thousand- 
petalled lotus ; in the middle of these petals is the abode 
of the Lord, and w'hich is manifested by His aspect called 
Anaiita (Sahkarsana). 

PARA XXVII. 

iV'okL -.How is it tliat the abode of Hari, which is beyond the sphere of Prakriti, 
Is identified hero with Mathura, an earthly city. How can this Mathura be the imdecaying 
city of the Lord 7 This doubt is answered in the next two verses, 

.fs, . . . .f \ .TT z r r 

u II 

The Supreme Lord brings down on this earth His 
divine city, which is His own Self, and then He manifests 
Himself in that city ; and this is the meaning of the i^hrase 
“ Mathura is Brahman itself.” 

As the ignorant imagine the Lord Govinda, who is pure 
existence, intelligence and bliss, to be a man and to have 
assumed really the form of a human child : similarly, Ma- 
thura, the abode of the Lord, is considered by the ignorant 
to be an earthly city, while it is really the abode of the Ijord. 

PARA XXVIII. 

wi 1 craril ssricr? i 

2^ow the eternal sportivoness of tlie Lord is being described. In the Bn 4r, Up. it 
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He who is the past, the present and the future (and 
whose work or Lila is eternal). 

u fftr u 

The one God, immersed in eternal sport, pervading ail 
His Bhaktas, remains in their hearts as their very-self. 

I 

3P?Ft g ^ 1 

u «. II 

So also in the Smpitis (Gita lY. 9) * 

“ He who thus knoweth My divine birth and action, in 
its essence, having abandoned the body, cometh not to birth 
again, but cometh unto Me, 0 Arjuna.” 

PAEA XXIX. 

Note * — Admitted that the sport of the Lord is eternal, as proved by the texts quoted 
above, but how do you support this theory by reason ? Every work or action presupposes 
a point of time when it springs ; the duration through which it lasts, and the point of time 
when it comes to an end. How can any action then be called eternal ? Anything which has 
a beginning and an end is temporary. The answer to this objection is given in the next 
verse. 

Since the forms of the Lord are infinite, since the com- 
panions of the Lord are also infinite, and since His abodes 
are also infinite, it follows necessarily that every act of the 
Lord must he eternal, because it is not different from these. 
This is the opinion of those who know the truth. 

Yotc.-Since the Lord has infinity of forms, any act done by one form, is repeated in 
succession by other forms, and thus the action becomes eternal. Because in the infinite 
succession of forms, the action is being repeated in some place or other by some of these 
forms. Since all the avataras of the Lord are identical and nomdillerent, the drama 
enacted by one avatara is repeated by all the other , and in the infinite succession of avata- 
ras the act must be also infinite. Some vague conception of the eternal activity of the 
Lord, and the existence through eternity of every act of the Lord, done in any incarnation, 
such as playing with the cowherds of Mathura, or preaching to the fishermen of Galllle© 
must also be eternal, can be understood from the behaviour of light rays. Any picture in 

i®, theoreticailjr eternal. The rays of light carry the picishre for eyer and ever,' to tl|<^ 
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iufiiiito depths of space. Thus the picture of Delhi Coronation Durbar exists even to-day 
in the rays of light, which are carr^’^ing that picture in space. A little mathematical 
calculation will tell one at what particular point of space, that picture wnibefounclto- 

Here ends the first proposition, namely, that the Lord is the most high and supreme. 






PROPOSITION SECOND. 

?j«i[r sfi' i 

Now as to the Lord’s being the subject-matter taught in Borlpture^ wo ha-re the 
following in the Gopala Upanisad : — 

?Tts# U ^ 11 

He wlio is sung in all tlie Vedas is verily Lord Krisna. 

sBrs% u 

So also in the Katha Upanisad (11. 15) 

, r\ 'N 5'rs'^ tv 

n 

“ Whose form and essential nature all the Vedas de- 
clare, and in order to attain Whom they prescribe austerities 
(desiring to know Whom the great ones perform Brahma- 
charya, that Symbol I. will briefly tell thee, it is Om).” 

PAEA 11. 

gfr gr I 

So also in Hari Van s a 

ift: 11 ^ II 

In the Vedas, in the Ramayana and so also in the 
PurSnas and Mahabharata as well, is sung Amrily every- 
where Lord Hari, in the beginning, in the middle and in tlie 


firarg; q^TTO-vjirAL ^ itr#Ti i 

^?Rir: ^ qw<q r ii 

Directly or indirectly, all tlie Vedas sing the praise of the Lord 
Madhava ; the Upani§ad portions of the Vedas sing His praise directly, 
the other portions of the Vedas sing it indirectly, - 
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PARA. in. 

Note, - - Bntf says an objeetor, how can God be known through words? Does not the 
Tait, Up, (0.4.1) say “ Yato vaclioiiivartante apprapya oianasa saba, from whom all 
speech, with the mind turns away unable to reach llln].” How can then God be known 
through words ? This doubt is answered in the next verse. 

Those passages of the Vedas, where we find that God is 
sometime described as inexpressible by words, are to be ex- 
plained as inexpressible in His entirety. God cannot be 
fully expressed by words. Such must be the meaning of 
those passages ; otherwise, the very teaching of the Vedas 
would become useless, when they try to describe Brahman. 
This is my opinion. Why should men try to study Vedas, 
if God were totally inexpressible by words ? 

PARA IV. 

^ MtiTi^4Hnr i 

The wise say Brahman is inexpressible, because it has 
not the attributes of species (quality, action, and name) and 
consequently it does not come within the scope of objects 
which words can express. 

PARA V. 

?T I 

But if Brahman is totally inexpressible by words (as 
you say in the above verse), since He is inexpressible by all 
words, and since there is no word that can express Him, it 
follows that Brahman cannot be suggested by any word by 
Laksan^ : (for Laksana or suggestive implication can apply 
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rhicli 8-rc oxprossibls by words). TIisib-* 

Bralinian, as conceived by yon, 0 Advai- 
ect without any attribute, can never be 
implied suggested object of the Vedas. 

■iew is that Brahman is toUilltj iaexpressit)le by words, and 
only point to Brahman by way of suggestion orLahsana. In 
the Laksya, the object suggested by the Vedas. But the Bhakti 
h the riksva of the Vedas, but is directly described by the 


Here ends the Second Proposition of Prameya Ratn&vali 


K 

i,,: 


Proposition third, 

PARA I. 


Now as to the realifcj of the universe. 


The all-knowiag Visnu has created with His i^akti this world, as a 
reality (and not as an illusion). Therefore, the world is verily real. The 
statement, that the world is an illusion, means that one should not rely too 
much on the world, but should treat it with VairSgya or dispassion. 

fit ?t ^w: tft ^ II 

Thus it is written in the Sveta Up. (IV. 1) 

“ He, the Sun, without any colour, who with set pur- 
pose by means of His power (Sakti) produces endless 
colours, in whom all this comes together in the beginning, 
and comes asunder in the end ; may He, the God, endow us 
with good thoughts. ” 

'sr I 

>U?Pr 5UI^II ffif II 

So also in the VisHU Parana. : — 

As of fire, though placed in one locality, the rays 
spread out in all directions ; so of the Supreme Brahman, 
the energy (Sakti) spreads out throughout the whole world. 

t?itRrT^nPrai^ I 


7 


So also in the Isavasya Up., ver.se 8 


'1 


I 


n pmmMa eatM va lL 

?r : Sah, he, the Adhikarin who meditates on the Self thus, Parya- 

gat, attained. ^ukram, free from sorrow. Akayain 

incorporeal, without the subtle body. '?r 5 nf%W Asnaviram, eternai and full. 

Avranam, sinews-less, without muscles, without the dense body. 

^uddham, the purifier. Apd,paviddham, untouched by evil, 

untouched by karma-effects, good or bad. g;rl: Kavih, the seer, the knower or 
seer of all, the wise, the omniscient, qqfsfr Mantsl, the ruler of mind, or the 
controller of Manas and Intelligences like Brahma, &c. qi^: ParibhOh, omni- 
present, all-existent, all-controller, overessence, conqueror of all passions, the 
best of all. ?q5!|n|: Swayamblruh self-existent, self reliant. 2titira5C!Rl:YathRta- 
thyathah, in its full and proper sense, reall}' and truly, and not as an illusion. 

Arthur), things. sng;qr^ Vyadadh^t, disposed, ordained. iOTSitfr**!: >4asvati- 
bhyah, through eternal or recurring. Saniabhyah, years, ages. 

He attains the Lord, Who is free from grief, free from subtle 
body, free from smallness, free from dense body, the purifier, not tainted 
by sin. He creates the objects (like mahat, &c.) really and truly, from 
eternity. He is wise and omniscient, the Ruler of all intelligences, the 
■ Best of all and Self-dependent. 

PARA II. 

'sr I 

So also ih the Visnu Parana : — 

5t;iT ii u 

0 best of the sages, this whole universe (consisting of 
Isvara, Jivas and Prakriti) is imperishable and eternal. 
(The portions of Isvara) incarnate on earth and then dis- 
appear, while Jivas and Prakriti also get modifications of 
birth and death. 

PARA III. 

^ i 

So also in the Maliabharata; — 

gp gq: JTSirqfrr: I ^ 

Brahman is a reality, . austerity is a reality, Prajapati 
is a reality, all creatures- have come out of the real, hence 
the world is foil of ireality and truth (the world is not 
unreal). 
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PARA ly. 


Mm 

llie text of tlie SVuti “Atman alone verily was in the 
beginning Ait. I. 1. (does not mean that nothing else than 
Atman existed then, but the souls cind Prakrit! also existed 
merged in Atman in Pralaya), just as the birds exist in a 
forest, when the dark night is over it (and we say there is 
nothing in this forest but the forest alone). Therefore this 
world must be understood to be a reality and not a falsehood. 
For this is the opinion of those who know the Vedas. 

Here ends the third proposition in the Prameya Ratnavali. 




PEOPOSmON FOURTH. 

cratil '73% I 

Now is being treated that the Jivas are separate from Tisuiu 

As it is read in the 8veta» Up. (IV. 6) 

§:t i 

mtxpxt ^=gT^3jrfrr a 

^ Dva (dvau), two. gqtjjf Suparna (Suparnau), of handsome piumage or 
strong-winged birds, namely, the Jiva and the Isvara. Sayuja (Sayujtu), 

(rivals), always united, inseparable (friends), Sakh^ya (Sakhiyau), 

of equal name, friends. By Vedic license the dual affix au is replaced by a, 
in all these four words, Sam4oam, the same, the one, Vriksam, the 

(Asvattha) tree (The body). Parisasvaj^te, dwell upon, embrace, cling 

to, nestle, Tayob, of two ibirds). ^?3E[ : fqcq 5 {i| Anyah, one (the Jiva). 

Pippaiam, the fruit of the Asvattha tree, e.^ the effects of karmas generated by 
the body, Svddu, sweet : as if it was sweet. *^1% Atti, eats. The fruit 
is really bitter, but it eats it always as if it was sweet. Anasnan, not 
eating the non-essential portion of the fruits of good works and no portion of 
the fruits of evil deeds. : Anyah, the other. Abhi-chdkasiti, 

looks on, illumines all around. 

Two birds of handsome plumage, inseparable friends, 
nestle on the same tree. The one of them eats the fruit, as 
if it was sweet, the other, without eating, illumines all 
around. 

Though seated on one and the same tree, the J iva 
bewildered by the Divine Power sees not the Lord and so 
grieves. But when he sees the eternally worshipped Lord 
and his glory, as separate from himself, then he becomes 
free from grief (and fit for Mukti). 

Note.— In interpreting a text, there are certain maxims to be observed. One of ! 
those is laid down in the following verse : 
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PAHA II. 

^ ftrf n 

‘‘The beginning (upakrama), the conclusion (upasam- 
hara), the repetition (abhyasa), peculiarity (apurvata), the 
object (phalain), the explanation of purpose (arthavMa) 
and suitableness (upapatti) are the six indications, by means 
of which the purport of a doubtful text may be arrived at. ”. 

q|5F5qrTf5R?fn%!r: I 

These are the six tests mentioned by the wise, by the 
application of which the true purport of a text can be known. 
When applied to the Vedic text, they prove difference, hence 
difference is the object which the S'astras purport to 
establish. 

A’ote.— Now ill these above two verses the Upakrama or the opening words are two 
birds (showing there is duality and not monism) ; the conclusion or Upasamhara is Anyam 
Lsam, “ the other who is the Lord ” (which shows that the Lord is Anyam or dififerent 
from Jiva). the repetition is “ the Other looks on without eating; *’ and ‘‘when he sees the 
Other lord,” the Apurvata or peculiarity consists in this that the difference between man 
and God could not have been known, but through the ^.'astras, and this passage teaches 
such difference, a fact which could not have been known but through revelation. The' 
object (phalam) is “his grief passes away.” Arth^vada is “ He w^ho knows his glory,' 
while suitableness is “one remains without eating.” 

PARA III. 

i 

fc'o also in the Mimdaka Up. (III. 1. 3.) we have the following 

^ qvi ii 

ZRI Yada, when, qijsj: Pasyab, seer, the Jiva. PasSyate, sees, 

Rukma, golden. Another reading is “rugma” formed from the root “ ruj.” 

Varnam, coloured. The golden-coloured Creator is the Lord, This is the 
color of His Aura. Kartaram, the Creator (of the world), lsam; the 

Lord, js^isra Purusam, the Purusa,. the persdy mgr, j&rahma, the Brahma or 
Hiranyagarbha. Yonim, the cause, the ’ .soufbe of Brafama.^ Tada, 
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then ftfpi Vidvan, the wi-e, the Aparoksa Jfiftnii). gJiq Puniva, virtue, sooti. 

Pipe, v ce, evil. The good and evil All puijya is not destroyed hy JiVina, 
but only that punya whicu has not begun ti manifest its fruit. I he noii-pra- 
rabdha. The punya is of two sorts: KAmya and non-KAmya. The kamya- 
punya (good deciis dotie with a particular desire) is of two sorts — that which 
has begun to manifest its fruit (prArabdiia) and non-nrArabdtia. The latter only 
is destroyed. Vidimya, shaking off, destroyed Niranjanah, without 

Avidya, Paramam, the Highest. SAmyam, sinr*iiiarii 3 '. Fne similiarity cons- 
isting in being free from grief, and possessing full j.iv. Upaiti, reaches, attains. 

When the Jiva sees the golden coloured Cretftor and 
: Lord, as the Person from whom Brahma comes out, then the 

i wise, shaking off virtue and vice, and becoming free from 

i Avidya, attains the highest similarity. 

j «5t 1 

I So also ill the Kaiha Up. (II. 4. 15.) : — 

n# fittfli vraftt II 

j ^rjrrsgcf; Yatha udakam, as water, Suddhe, in the pure. Sud- 

i dham, pure. isiktami poured (into), ^ Tadrik eva, like that (but 

I' not identically that; because we see that the bulk of the water is increased). 

! Bhavati, becomes, ijt Evam, so. 5 %: Muneh, of the sage, the thinker, 

i VijnSnatalj, the knowing ; the liberated. Atnia, the Self, (the Master, 

\ VAyu, four-faced like Visnu, but does not become identical with him.) 

Bhavati, becomes. nkr»T Gautama, O Gautama ! i.e., O Nachiketas ! 

As pure water poured into pure water becomes like 
that, 0 Gautama, so the Atma of the Muni, who knows, 
becomes like that (with Brahman). 

^ I 

So also in the Gita (XIV. 2.) : 

TO UTTOUTTTOT: I 

^ ^ It 

Having taken refuge in this Wisdom and being assi- 
milated to My own nature, they are not re-horn even in the f 

emanation of a universe, nor are disquieted in the disso- 
lution. i 


^ H 
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These texts declare difference between Jiva and Grod 
even when the Jiva has obtained Mukti. Hence it follows 
that the difference between man and God is an absolute 
reality, and not conventional only. 

aifeaar# II 

^ I 

wjsrr: il 

The opinions of the Advaitins, who hold “ I am 
Brahman,” “I am the only Jiva that exists, there are no 
other Jivas or Is vara, they exist merely through my 
nescience or Avidya — ’ ail such opinions, therefore, become 
refuted- If it were otherwise then the words like Nitya, 
etc., applied to the Jivas would become meaningless. 

As we find in the followdng verse of the Katha Up. 
(II. 5. 13.);— 

Nityali, eternal. Anity4ng,m, among the eternals. [r5?I: 

Nityali Nityanam, the Eternal among the Eternals : The highest 
Eternal, Or who gives to the other eternals, their eternityj. Chetanah, 

%5I5Tt*Ti' Chetan4n4m, the thinker among all thinkers, or the highest conscious- 
ness among all consciousnesses (like BrahmS, &c.) who gives consciousness 
to all consciousnesses. Ekah, the one. BahOnSm, of many (con- 
sciousnesses). Jj; Yah, who. VidadhS,ti kS,m§n, fulfils the desire. 

^ Tam atmastham ye anupa^yanti dhirah, the wise who 

perceive him within their self. %srr Tesam, of them. Jtm%: ^antih, peace, happi- 
ness. Release, Moksa. Jtrm# Sa^vati eternal: that in which there is no 
return to re-birth, sr Na itares§,m. not of others. 
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PARA V. 

^ 4i5(r^fl it?: ?Hra!Tt ii v. ii 

From one eternal (Nitya) conscious Lord tlie many 
Jivas who are also eternal are sliowm to be separate in the 
above verse. Therefore, difference between Jiva and Isvara 
is eternal. — 5. 

PARA. VI. 

?r>ir^: tjutpiT ^tsit i 

As speech and other organs are also called Prana, 
because their functions are dependent upon that of the Pnina 
alone, so the world is called Brahman sometimes, lumanse 
all its functions are dependent upon Brahman. 

■ cnaT% I V : b ^ 

Tims it is read in the Ohh. Up. ( V. 1. 15.) ■ 

strwT stmt ii 

The wise do not call them the Speeches, the Sights, the 
Hearings, the Minds ; but they call them Pranas. The 
Prana verily is all these. — 6. 

PARA yii. 

Some hold the opinion that inasmuch as the world is 
pervaded by Brahman, therefore, the world is Brahman. 

And in support of their opinion they quote the following verso of the Visrm 
Purina 

snig; ^ jRt: jjsnq; n ffif iwu 

“ 0 Lord ! This host of Devas that has come in Thy 
Presence is indeed Thou, because Thou, 0 Creator! pei- 
vadest all. 7.. ' i' . V ' '' 
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PARAVIII. 

>T# "ft: I 

fw5g?^-fwn5T«if # II II 

The two theories, namely, those of reflection and of 
limitation, which are held by our opponents, are refuted by 
the fact that Brahman is all-pervading and not a material 
object. 

Tlie pure Advaitiiis hold the view that Brahmau alone exists and that Jivas are 
liotMug hilt Brahman, conditioned hy some Upadhi or limited by adjunct. They hold 
that Brahman is like the sun, and the Jiva is like its reflection in water. If the Upadhi 
(water) he clear, then the reflection is clear, if it Is turbid, the reflection is also turbid. 
This is calledTratibimha theory. The other theory is that Brahman is like the all-pervad- 
ing space, while the Jiva is the same space limited by the adjunct of being enclosed in a 
Jar. Therefore, the Ghataka^'a (jar-space) is not separate from the space outside. It is 
the same. This is called Pariclichheda or limitation theory. Both these theories are 
refuted ill the next verse. ^ 

iVote.— Brahman being all-pervading, and eonsequently without any form it cannot 
cast any reflection. To cast a reflocbion it is necessary that the object reflected 
must be a limited one. The Pratibimba theory, therefore, is refuted by the Vibhutva 
or all-pervadingness of the Lord, Moreover the limitation theory is also invalid, 
because limitation can apply only to a matedal object. But Brahman, not being a material 
object, cannot be limited, therefore, the Pariclichheda theory cannot also hold good, If 
Brahman were a material object, then of course it would be possible to cub him into parts 
like stones cut into different fragments. 

PAEA IX. 

If the identity of Brabmaii with Jiva, wliicli is called 
Advaita by you, 0 Advaitiu ! be true, then this Advaita must 
either be separate or non-separate from Brahman. If this 
Advaita is separate from Brahman (namely, if the theory of 
Advaita is something different), then there is duality, and 
yon are open to the objection of being a Dvaitin. If it is 
non-separate from Brahman, then you are trying to establish 
something which is already established by &h*utis and what 
is the use of again establishing it ? 

Aote.-— Bub, says an objector, How do you explain the text Sdksi chetah kevalo 
nirgunascha,he is witness, intelligence and attributeless. This text shows that Brahman 
is Nirguiia, and your theory, that he is Saguna falls to the ground. This objection is 
answered in the next verse. 
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PARA X. 


srir 


IMo u 

say that the wise should not 


This is a wrong state- 


The knowers of truth 
believe that Brahman is Nirgima. 
ment, and has not any authority in its favour. 

Note , — If Brahman is Nirguna then lie can have no form, etc., aod cruinot l*e the 
subject of direct perception. So Pratyaksa Pratnana eannob apply to him. H' he is Xirguua 
then lie cannot he the subject of inference also, for there is no ubiddle term with which 
Brahman can be compared. So Anumana also fails. Similarly, revoiat ion also which Is 
the third Pramana cannot explain Brahman ; for revelation is couched in words, and wonls 
can describe objects that belong to any species, possess certaiii attributes, are acted and 
re-acted by certain agents and have certain names. But Brahman being Nirgnna cannot 
be described by words. And hence revelation also is of no use. 

Here ends the Fourth Proposition of Prameya Ratnavali on the Difference is real. 


PROPOSITION FIFTH. 


Kow is being described that all Jivas are servants of God. 

^5% II 

The ^Svet^svataras in their Upaiiisad (VI. 7.) read thus : — 

’ifi 'r#r?Tt nfftr w 

Let Tis know that highest great Lord of Lords, the 
Highest Deity of deities, the Master of masters, the Highest 
above, as God, the Lord of the world, the adorable. — 1. 

PARA II. 

So also in the Smriti • ; 

Brahma, tsambhli as well as the Sun, the Moon and 
Indra have their energy borrowed from that of Visnu and so 
also all other Devas. 

^ J?rRT?TW W f^TT^ ^ U 

All devas along with Brahma, Rudfa, Indra, and great 
seers adore that God, Who is the best of all gods, called 
Nai%ana Hari. 

qra ^ I 

Bo also in the Padma Parana describing the Mukta Jiva, it is said 

ffFq^ BRrw II II H II 

They are slaves of Hari alone and verily of no one 

else. 

Here ends the Fifth Proposition of Prameya Katn^vali called the dependence of all 
Jivas on the Itord. 



i 


!; I 


i:- 


1 

t 


'! i 


PROPOSITION SIXTH. 


Now as to the difference between Jivas inter sc, 

PARA L 




♦ r\ '*\ 


II ^ u 

Tliougli all Jivas are similar, and have no distinct ion 
among themselves, so far as they are all atomic, intelligent 
in their form, and cognising agents or being knowers, yet 
there is difference between them, owing to their Sadhanas or 
Karmas that they have performed. 


Note, Some Jivas, owing to their Karmas, get good births ; others get bad births, 
owing to their bad Karmas, fciimilarly according to their different modes of Bhaktl, there 
arise differences of enjoyment in the next world. 


PART II. 

In the 8vet. Up. the atomic nature of the Jiva is thus mentioned (V. 9) : — 

^IPTT iftw: H f%qr: H II E || 

That living soul is to be known as part of the hun- 
dredth part of the point of a hair, divided a hundred times, 
and yet it is to he infinite. 


The Prasna Up. (IV 9.) shows that the Jiva is a conscious entity and is the eogniser, 
enjoyer and the agent. 


^ ff ^ srmr UFff%r 

ftqTRmr pq: I [H (I t u 

Verify he is the beholder, the toucher, the hearer, the 
smeller, the taster, the thinker, the determiner, the doer, the 
Vijhanatma, the Purusa. [He (who knows this Piirusa) 
becomes established in the Highest Self]. 


1 
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PARA III. 

5^57 ^rntcTT^ i 

The word adi (in the Jn anitvadi above) indicates that the soul though atomic, pervades 
the whole body by the rays of its quality of intelligence. As we find mentioned in the 
'Gita'(XnL"84)." 

%% %^T 1^ n n 

As the one snii illumines the whole earth, so the 
Lord of the Field illumineth the whole Field, 0 Bharata. — 


mK I 

The Lord Badar^yana, the author of the Vedanta Sutra, says the same in (IT. 3. 24) 

Or the soul may pervade the whole body, by its 
quality of intelligence, as the flame pervades the whole room 
by its rays. 

In the Bi-. Ar. Up. (TV. 5 . 14) is mentioned that the essential attributes of the soul are 

otoniaL 

m f^3TRTTfiT% H ^ ^ 

(Then Maitreyi said : ‘ Here, Sir, thou hast landed me 

in utter bewilderment. Indeed, I do not understand him.’ 

But he replied ‘ 0 Maitreyi, I say nothing that is 
bewildering.) Verily, beloved, that Self* is imperishable, and 
of an indestructible nature. 

PARA IV. 

sni! ^ 1^?: U 

Thus though all souls are similar, ' yet their dissimi- 
larity in this world is on account of the differences of their 
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Karmas. The wise say that their dissimilarity in the lieaven 
is on account of their dissimilarity of Bhakti. 

As read the Kathuraas (Chh. Up. HI 14. 1) : — 

jmr 

H 3E3 II ? II 

As is his faith in this life, so will he his condition in 
the next after death. So let him generate full faith (in the 
Lord). 

I 

So also is the following Smriti ; — 

mi# i 

As is one’s thought (devotional attitude) so is his suc- 
cess in the next life. 

lit fl’tt w 

The five sentiments beginning with Santa and ending 
with Uati are the causes which produce differences in the 
enjoyment of the Muktas in the heaven world. With what 
particular emotion the Lord is worshipped with that sort of 
food is he meted out in the next. 

Note~~Tlie school of Chaitanya divides Bliakti into five degree s, each a little higher 
than the last : (l)'Santya or tranquil meditation upon God, (2; Dasya, a condition of active 
service for God, (8) Sakhya, a feeling of personal friendship for God, (4) Vatsalya, or !ovo 
for God as between a child and parent ; and (5) Madluirya, ardent devotion to God, the 
highest stage of emotional development. 

Here ends the Gixtli Proposition. 


, PROPOSITION SEVENTH. 

Now is mentioned that the condition, of libemtioa consists in the attainmentof the 
Lord Kplsna. 

Thus in the -Svet* Up, (1, 11) we Jiave the following 

When that God is known, all fetters fall off (sufferings 
are destroyed, and birth and death cease). 

So also in the Gopala Tapani Up., we have the following 

The one controller, all-pervading Krisna must alone be ; 
worshipped. And similar other texts. ' " , ‘ . 

^4; jrgt i • -‘IIBIH 

Ipjliifii^fsira; #r?T g# i%si«a 

The Master Krisna himself shines, in manifold forms 
and figures, everywhere ; by worshipping him, the freed souls . , 
dwell happily in His eternal abode. 

Here ends the seventh proposition on the sabject that liberation consists in hhe 
. attain meitt of Sri Krisna. 



PROPOSITION EIGHTH. 

Now is mentioned that the one-pointed devotion is the canse of Mukti* 

PAEA L 

t JW j 

As in the Gopdla TSpani Up., we have following : — 




U fR I) 

Devotion to this Sri Krisna is Bliajan or worship ; it 
consists in fixing one’s mind in Him, without the desire of 
getting any fruit, in this world or in the next. Such a de- 
votion is called Naiskarmyam or unselfish devotion. 

Note.—Sueli devotion must be distinguished from the passive Htato of the Yairagysun 
of the Advaitins. Their Vairagya is also defined as uon-dosiring of the fruits in this world 
or in the next. But Bhalcti differs from Yairiigya by its more active qnailties* It wants 
nothingbut Kli*isua, and all objects of heaven or of earth cannot turn its heart from 
Him. 

8o also in the Narada Pahcharatra we have the following : — 

H fRr m w 

Being free from all Upadhis, and worshipping the Lord 
of the senses, with every sense, with the utmost purity is 
called Bhakti. 

PARA II. 

^r^rflr i w 

This Bliaktl is ninefold, as is mentioned in the Biiagavata. Pnrana (YIL 5*2S & 24,) : 

I 

31 ^ 11 

S ffit :i^5RrarT I 

It fftr II 

The following are the nine varieties in the path of de- 
votion : (1) The hearing of the ,, praise of the All-pervading 
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Being Visnu ; (2) The chanting of his praise ; (3) The re- 
membering Him in meditation ; (4) His personal service, 
i.e., to his symbolic image ; (5) His worship imrformed by 
the offerings of water, flowers, fruits, &c.; (6) His salutation ; 
(7) Placing oneself at His disposal ; (8) His friendship, i.e 
placing full trust in Him, as in a friend ; (9) Consecration o 
self to Him. If one applies himself with this nine-fo c 
devotion to Visnu, having learnt it from his teacher, I con- 
sider it as the best lesson he has received from his master. 

When the service of the good and holy men, and that 
of one’s own Guru, is done with love and reverence, thinking 
upon them, as if they were God personified, then, and then 
only, is obtained this Bhakti for the Lord, and not other- 
wise. 

’ PARA HI. 




Ttatgood .11.01, .l.«»ld »• ““ ” ”” 

to God is shown in the Tait* Up. (I. H- •" 

Let thy guest be to thee like unto a God. 

xVol^.-The word “ guest” tore means that toly maa who is a houseless wanderer. 

g[?n ^a'lwra^ i> 

So also ia the BhSgavata Puraua (VII, 5. 82) it is shown that by sueh service, Uhakti 

is obta.lnod. 


Till they do not purify themselves by ablution in the 
dust of the feet of great saints, who have taken the vow of ^ 
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pc»Verty,‘t!ieir urfderataridmg will not compreliend the great- 
nesB of the feet of the tord of Mighty Strides. And it is by 
this means that the evils of life are to be rciiiove<l. 

- Hofe6-‘"TheLordofMi^hty'Steides^^is Yisnu, wlioin Im Vamana ArMm (0warf 
mcarnation) encompassed the space hetween the Earth, Heaven, imd Pal ala by lits three 
steps.” 

PARA IV. 

The service of the teacher must be done with full reverence, as one wonld serve lit'# 
God, as is shown in the Tait. Up. (1. U. 2 * 

H H 

Let thy teacher be to thee like tin to a God. 


ihy 

P /< 

f!i§$ 

&' 


To the same effect is the following verse of the Svet. Up. (YI. 2S) 

^ in ^ riw •# i rt^ 

ipifi: srannn nfimii! sraOT% nimw ffit ii 

If these truths have been told to a liigli-iuinded man, 
who feels the highest devotion for God, and for his Guru as 
for God, then they will shine forth, then they will shine 
forth indeed. 

5Rr ^ ssfhi^^ 

Ho also in the Bhagavata Purana it is mentioned that by such devotion to Guru one 
gets Bhakti for the Lord. 

m 11^ ^ siron I 

^ ii 

,r , Therefore let the seeker for Brahman (the high©# 
good) approach a Guru who is a Master of all the Vedas 
(fe’abda-Brahman) .and who constantly dwells in the &ipreme 
Brahman, in order to get Mukti. Therefore, let him take 
shelter of such a Gipru, who has^ohtairied .calmness. There; 
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let liiui learn the Bhagavata Dharnias, treating his Guru as 
his God, and serving Him without crookedness, for by such 
service, the Lord Hari is pleased, who has given Eis body 
and sou] to His Bhaktas. 

PARA V. 

erara ri)?! wrfe smi# ii ^ ii 

He, who is purihed with the live sacraments and has 
got the two sorts of Bhaktis, he realises Hari and rejoices 
for ever in his abode. 

PARA VI. • i ; 

?rqT qsg' ?T«tT i 

The live sacrameEts are thus mentioned iix a Smriti (Padraa Parana) 

’fiTq: ipi; mi frw i 

^mixit w fftr i) 

The live sacraments are : (1) heating or branding the 
body with symbols of Hari ; (2) putting the caste mark or 
tilak ; (3) giving the name of Hari to one’s children, and 
naming himself also as a servant of Hari ; (4) prayer ; and 
(5) sacrifice. 

These five Samskaras are verily conducive to one-point- 
ed devotion. 

The word ‘ tapa ’ or ‘ heating,’ means here putting on 
the body the marks of discus, etc., with heated metals. Be- 
sides branding, it includes also the writing of the name of 
Hari on one’s body (with sandal paste and proper seals). 




46 


PEAUBYA EATNAVALI 



Let him mark his body with sandalwood paste, with 
the syllables of the name of Haii. Such a person purifies 
the world (while alive, and after death) obtains the world of 
Hari. 

^ I 

r: II 

g qnRI^ ^551% I 
imn gi % 3^% iK II 

The caste-mark must be a straight perpendicular line 
on the forehead and called Urdha-Punclram. The scriptures 
describe their various kinds. It may represent the temple 
of Hari and (is reminder to one that his body is the temple 
of the God). According to others it should be like the foot 
of Hari (showing that one is servant of God). The tilak is 
a most auspicious mark. 

The “ giving of the name,” means that one must 
bear such a name, which should express the servant, of 
God” (such as Hari Das, etc). The Mantra must be the 
Vaisnava Mantra, consisting of eighteen syllables and the 
rest. It is considered to be the body of one’s jsta-deva. 
The word ‘worship’ or “Yaga” means the Piija of b'ali- 
grama and the rest. Holy men should find out from Puranas 
the detailed account and authorities for these five sacra- 
ments. 


PARA VII. 


^ ; mi I 
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The nine-fold Bhakti is of two sorts, namely, Vidhi 
Bhakti and Ruclii Bhakti. Through any one of these Lord 
f>ri Krisna being pleased gi^ms to. His devotees all that they 
desire. 

.PARA VIII. 

II c II 

Through Vidhi Bhakti the God is worshipped as having 
a form with four (eight or ten arms). With Ruchi Bhakti, 

He is worshipjped as a ma7i (with two arms), such as the son 
of Yas'oda (or Kausalya). 

Note, -~The distinction between Riielu Bhakti and Vidhi Bhakti Is clearly brought 
out by this verse. 

fn Vidhi Bhakti, God is worshipped as something suijremely great and above huma- 
nity. The very form, as having four, eight or ten arms, cuts Him off from the category of 
man. Such a Being may be an object of adoration with awe and fear, He can hardly be 
an object of that intense love, which man feels for man. Therefore, in Ruchi Bhakti, God 
is worshipped as man, and that also as an infant child suckling at the breast of Yasodd 
or of Kausaiyd, 

This Ruchi Bhakti is the subject of much controversy among the antiffuarians. Some 
say that this child-worship is not the original Bhakti of India, but has been introduced 
here from Christianity. 

PARA IX. 

He should worship the Tulasi, the Ysvattha, and the 
.Dhatri trees, and should try to dwell, as far as possible, in 
cities like Mathura and the rest. He should fast on the 
Lord’s day called the eleventh day of the Moon. If this 
eleventh day of the Moon does not commence with the break 
of dawn (aruna-udaya) then he should reject it. Similarly, 
he should observe the birth-day festivity, which falls on the 
eighth day of the Moon. But if this'_ Astami tithi does , not ..b 
commence with the sunrise, but afterwards, then it should 
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be rejected; and. the Nativity should be observed on the 
, next day. ' ^ ' 

— This observance of Elkadasi and Janma Astami is a peenliar foatnro of the 
Yaisnavas. If the Titlii does not comaianee with the dawn, bat after that moaient, then it 
is not observed on that day. Thus if at the time of two Maliii etas before the sonrise 
there is Dasami for one hoar, and then Ekddasi, then the Valsaavas will not observe that 
day as Ekadasi, but the next day. Bimilariy, if the Janma Astaiiii has Sapfcarn! at the time 
of sunrise, It should be rejected. The force is on the words Aruna (dawn) and Sfirya 
(Sun) : the rising of the dawn is generally one hour and a half before that of the stm. In 
the case of Ekadasi it must be seen whether at the time of the break of dawn, there is that 
tithi or not. If at that time the tithi is not Ekadasi, but Das ami, then that day should 
rejected ; but in the case of other sacred days, snch as Janma Astami ahd the rest, damn 
is not to be looked into, but the actual sunrise. If at the time of sunrise, there is not the 
proper tithi, then that day should not be observed as sacred, but the next day. 

\ PAEA X. . ' 

iw: I 

i\%o w 

Desirous of maintaming the social order, the wise de- 
votee should observe regularly the obligatory and the option- 
al duties, hut always giving pre-eminence to Bhakti. 

Yotc.— The Bhaktas are of three kinds: Svanistha, Parinisthlta and Nirapeksa. 
Among these the first must perform all the duties (excepting those which entail loss of 
life, such «as animal sacrifices) of his Asramas, without desiring the fruit of those actions. 
JEe must observe all rituals. The last (Nirapeksa) observes no ritual, ids worship Is 
mental, and he is always mentally devoted to the Lord. Ho being in no Asrama Is bound 
by no rules of convention. The third ParinisUiita being midw^ay between those two, 
does not stand in need of performing ritualistic Earmas, but being a respectaiile member 
of society, he observes all the conventions of the society in order to maintain social order. 

PAEA XT. 

^ WE: n H u 

Let him avoid with care the ten sorts of blasphemy 
called Nama-aparadha or sins against the Name. 

Vote.— These ten sins are the folio-wing: (1) SatSm niiidA, speaking ill of holy men, 
(2) Meditating on Siva and others as independent deities, while worshipping Vifnii. 
That is to say, uttering the names of Siva and other deities with the idea o! 
their independence in the presence of Vlspii, (8) Showing contempt to one’s Guru or 
person whom one ought to revere, (4) Speaking ill of the Sruti (Revelation) and of 
other scriptures which are in accordance with such S'rutis, (5) Thinking that the name 
of the Lord has not efficacy to remove all sins. In other words, disbelief in the olBcacy 
, of the sacred name and thinking that statements regarding such efflcaoy are merely 
■ ^ eulogistic and not to be taken in their literal sense, , (6) Tryipg to explain »heb sfafce- 
regarding the efficacy of ‘the name by other methods, («') . BclicvlBg in the 
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efficacy of the name, but committing sins on the strength of such efficacy, thinking “ Let 
me commit sins, I shall utter the name of the Lord and all sins will be washed away.” 
This wilful commission of sins is bad, (8) Thinking that any other good works such as 
charities, pujas, etc., can be equal to the utterance of the holy name. In other words, 
denying the pre-eminence of the name, (9) Teaching the name to a person who has no 
faith in it or who is actively opposed to it, (10) Not loving the name even after hearing 
its glory. 

These are the ten sins against the name which the Bhaktas must avoid. 

PARA XII. 

?ir II ? U 

Bhakti whose fruit is the attainment of Krisna is call- 
ed here Elcanta Bhakti. When it is preceded by knowledge 
and dispassion, it at once produces its fruit. 

Note.— The Ekanta Bhakti by herself is safflcient to lead to Miikti. But when 
it is accompanied by Jd^na and Vairagya its action is quickened and Mukti is more 
quickly attained. 

Here ends the Eighth Proposition of the Prameya Ratnivali, in which it is shown 
that pure Bhakti is the giver of Mukti. 


MOPOSiTlON NINTH. 


Now it is being shown that means of right knowledge are, perception, inference, 
and word only. . 

PARA I. 

?i«iT I 

It is thus said in the BhSgavata 

^frT: w « fftr n t h 

; . .. The means of right knowledge are four-fold, namely, 

revelation, perception, rnmonr and inference. 

Note.— The Bh a gavata Parana thns mentions four menus of right knowledge. 
How do .you then say that they are three only ? This question is answered in the next 
paragraph. 

PARA IL 




imro sirejra; ii 

Since Rumour is included in perception, therefore, 
the teacher has said that the means of right knowledge are 
three, among these Sruti is the highest. 

Note.— Rumour is a form of perception and is included in perception. Thns 
“ there dwells a ghost in this fig tree.” This is a rumour. It must have originated with the 
person who saw the ghost, and gave currency to the statement. It may bo that his per- 
ception was a haliueination ; but all the same, every such statement is inoluded in 
perception. The word ‘‘ teacher ” in the above paragraph means MadhvltehaFya. Manu 
also (XI 1. 105) has mentioned three Pram anas only. 

“ The three (kinds of evidence), Perception, Inference, and. the (sacred) Institutes, 
which comprise the tradition (of) many (schools), must be fully understood by him who 
desires perfect correctness with respect to the sacred law.” 

PARA III. 

fJiSiT frtRWTTwm^ \ 
ara: smw ?tgt rTf =5 ^ u ^ u 
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Perception and inference (are subsidiary to tbe Word) 
because they are corrected by means of tbe Word. Percep- 
tion is liable to become deceptive, as when one sees a magic 
head, etc. Similarly, inference is also liable to mistake, as 
when a fire is extinguished on a hill, through rain, and 
the smoke rises from such extinguished fire ; but the infer- 
ence that there is still fire on that hill will be erroneous, 
merely because there Avas smoke. Therefore, perception 
and inference are not independent means of right know- 
ledge. 

iVote.— The highest means of right kaowiedge is the Word or the Valid Testi- 
mony or the opinion of experts. It is only statements made by them, whether such 
statements are embodied in a Revelation called the Word of Grod, or in books of science 
and art. The word of G-od-like men alone is the primary means of right knowledge. Blvery 
man’s own perception and inference constitute only a very small and secondary means of 
right knowledge ; and the knowledge so acquired forms only an infinitesimally small part 
of the whole store of his knowledge. One’s own perception tells that the earth is fiat, but 
the Sruti of science declares that the earth is round, and so perception gives way to the 
word of the eipert. Similarly, it is a wrong inference, when one says that the sun moves 
from east to west. The right inference is, what the Sruti of science declares, that it is 
the motion of the earth on its a.'cis, that causes the appearance of the motion of the sun in 
heaven. Hence Sabda or the Word is superior to sensuous perception and inference both. 

PARA IV. 

^ II ^ II 

The reasoniag A^fiiich supports the i^ruti is the right 
argumentation, hut the reasoning that tries to go against it, 
is a mere dry controversy and should be avoided. 

iV()fe.--Th© aufchorit.y for this is to be foiiad in the nest paragraph. 

PARA V. 

'll-- 

Thus tlie Vajasaneyins ( Bi% Ar. IT. 4. 5 ) say * 

Verily the Self (Hari) is to be seen (directly perceived, 
the method for which is that He is) to be heard (from the 
teachings given by a Vedic Guru). He is to be cogitated ^ 
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upon (by reasonings in accordance witk the Vedas.) 
to be meditated upon. 

ii 

To the same efect is the text of the Kathakas (Katha Up. II. 9.) t— 

^ f\ 


He is 




smr) u 


This belief which thou hast got, cannot be brought 
about, nor should it be destroyed by, argument (not based 
upon Vedas). When taught by the True Teacher, the Self 
becomes easily realised. (0 dearest ! strong is thy resolu- 
tion. Inquirers like thee, 0 Nachiketas ! are not many). 

PARA VI. 

II 

So also there is the following Smriti : ~ ^ 


IN 




n n ^ n 

Tarka or right argument is the reasoning that tiios 
to find out the proper interpretation of a text, so that it may 
not conflict with what precedes it and what follows it. Any 
other argument is dry and vain argument, and should be 
avoided 

,, JN , -.-fN .- rr .!- fi ... . ,,, , ^ ,1 . 

gw graw ii 

Since the non-knower of the Vedas cannot know 
Brahman and in them the Brahmic intuition does not origi- 
nate, and since Brahman is said to be “ Aupanisadam ” or 
known through the Upanisads, hence the Sruti or Bevelation 
is considered to be the principal means of right kpbwledge. 

cratit 11 

As aa authority for the same are th^ following S'ratis 

w ^ II 
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The non-knower of Vedas cannot conceive that Great 

one. 

Tsarft II ffrt ^ II ^ 11 

I ask thee about the Aupanisadam Purusam, the person 
revealed by the Upanisads. (Br.'Up. III. 9. 26.) 

ffcT arwttrrarc^ II 

Here endi.s the Ninth. Proposition, dealing with the three-fold means of right know- 
ledge in Pranieya-Itatn^vali. 

EPILOGUE, 

Note.— The author now shows that the nine propositions proved by him in the pre- 
ceding portion, are not invented by him, but were taught by the founder of this sect, 
namely by Madhvacharya himself. 

snran i 

Thus it has been said by the ancients : — 

sfisRiin' tha^i l »raT: II 

ftrw 5WW, ii 

According to the doctrine of Madhva, Hari is the 
Supreme. The world is real, separateness is true, the 
individual souls are infinitely graded as superior and inferior, 
and are dependent on God, liberation is self-realisation 
consisting in the enjoyment of such bliss as remained latent 
in the soul. Pure Bhakti, (devoti(M);is the means to this 
end. Perception, inference and testimony, are the sources 
of knowledge (measures of proof) (mundane and heavenly). 
Hari is knowable in the entirety of the Vedas and by Vedas 
alone.” 

Note— .This verse which has traditionally come down from the time of Sri Madhva 
sums up the nine Prameysa or propositions thus ; , 

(1) Hari h parata rah, Hari is supreme. ; 

(2) Satyam Jagat, the world is real. 

(3) Tattvatah bhedah, separateness is true. ; ; ^ 

1 : (4) Jiva-gan^ Harer anueharah, the individual souls are servants of God, and depeh- 
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(S) Niohoolicha bMram gatah, aE<l ai*e graded as superior a»d Inferior mmt&lng 

to their karmas. 

/ "(6) Muktir naija-sakka-anufolidtih, liberation is the eicperienoiof of the bliss belong- 
ing to the essential form of the sonl, 

(7) Amald-bhaktis'cha tat sadhanam ; pare Bhakti (devotion) is the means to this 
^ end,' ' 

(8) Akf 4di tritayam pramanam, perception (Inference and testinmny) are the three 

means of right knowledge. ^ 

(9) Akhila-^mnav ; \ <4^ i1^f^..fla.rih3ari is the entkety of the 

Vedas, and all the loeriptnres establish His existence and 4nali ties, 

isNtra Rw li 

, . ■, , . - ■ ■■ 

, j;!,;!||tk;]|»A.MlYA' E aTNAVALI S^Tjld'be k^t 1%, 



Ae nine 


^;l;pro|)olikons ;^ell proven (prameya), as they were 
4n«-ni^o.tirtha (SVl Madlivacharya). 


170 <N , 



^ rs... _ , 

gHK I « 
^ H 


:rv‘ i,,'Let'MuBAEi yrlioge self (atman) is intelligence (Ohaitan- 
,, ya) ever dwell in'” biir heart : through whose grace the Lord 
' of i, elephants ’ ((I AJApiTi) became free from faults and full 
of hap|):i.ne8s. ,/*'■■■ 

?'"V ’’''V : ^ He^e ends Prameya RatnfivaU. 

Aote.— The last verse has' dooble meaning rit refers to Oajapati Which is the name of 
’ . the poet called Gopala* I|as, as well as tlje hihg of Oi-issa'ealled Pratipa, Bti^ra. Gajapatl 
V also refers to the elephant ' attacked' by lihe alligator at»d saved by harb fhere is play 
' also cm the word Chaitanya. . 



